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Introduction 


Toward a Thick Description of 
Chinese Philosophy 


In his Critique of Stammler, Max Weber (1864-1920) presented the follow- 
ing scenario: 


Let us suppose that two men who otherwise engage in no “social relation” — 
for example, two uncivilized men of different races, or a European who 
encounters a native in darkest Africa—meet and "exchange" two objects. 
We are inclined to think that a mere description of what can be observed 
during this exchange—muscular movements and, if some words were 
"spoken," the sounds which, so to say, constitute the “matter” or “material” 
of the behavior—would in no sense comprehend the “essence” of what 
happens. This is quite correct. The “essence” of what happens is constituted 
by the “meaning” which the two parties ascribe to their observable behavior, 
a "meaning" which "regulates" the course of their future conduct. Without 
this “meaning,” we are inclined to say, an “exchange” is neither empirically 


possible nor conceptually imaginable.! 


Weber's dated vocabulary (we no longer need to speak of "races" 
and of “darkest Africa”) should not prevent us from recognizing the im- 
portance of his argument to both history and anthropology. A witness— 
that is to say, an anthropologist or historian—who wishes to describe an 
"exchange" cannot be satisfied with relating the observable phenomena 
of the event, for this would be to ignore the underlying logic that Weber 
calls the ““ 
agents themselves, the significance of the exchange lies not in their “mus- 
cular movements" but in the “meaning” that they attribute to the ex- 
change and that, for the exchange to be completed, they must expect 


essence' of what happens." From the point of the view of the 
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their colleagues to share. In short, the onus is to explain not the mere 
"muscular movements" but the "essence." This methodology is often 
called Weber's Verstehen thesis. 

Verstehen in this sense is comparable to what Gilbert Ryle dubbed 
"thick description": 


Two boys fairly swiftly contract the eyelids of their right eyes. In the first boy 
this is only an involuntary twitch; but the other is winking conspiratorially to 
an accomplice. At the lowest or the thinnest level of description the two 
contractions of the eyelids may be exactly alike. From a cinematograph-film 
of the two faces there might be no telling which contraction, if either, was a 
wink, or which, if either, was a mere twitch. Yet there remains an immense 
but unphotographable difference between a twitch and a wink. For to wink 
is to try to signal to someone in particular, without the cognisance of others, 


a definite message according to an already understood code.? 


A twitch is not a wink, but the only way for an outsider to come to un- 
derstand the difference between the two is to investigate the “understood 
code" that informs conspiratorial winking. It is not surprising that anthro- 
pologists have seized upon the concept of thick description for their own 
discipline. And the paradigm is equally useful in the study of cultural his- 
tory, for the position of an ethnologist observing natives engaged in “ex- 
change" is analogous to that of a historian trying to make sense of the 
scattered evidence found in historical sources. No less than in cultural an- 
thropology, thick description in the domain of cultural history entails 
“sorting out the structures of signification... and determining their social 
ground and import."? 

In this book I present piecemeal attempts at the thick description of 
classical Chinese philosophy. This approach is only indirectly concerned 
with such considerations as the viability of Chinese philosophy today and 
its similarity or dissimilarity to Western philosophy, which animate most 
discussions of the subject within the framework of academic philosophy. 
The question of whether Chinese philosophy qualifies as genuine philos- 
ophy, seriously addressed by several scholars,‘ depends entirely on the 
scope of one's definitions. If philosophy is made out to be an entity inse- 
verable from the post-Platonic world,? then classical Chinese philosophy 
is not and never can be "philosophy." But it certainly was something, 
and thick description is the best preliminary method to determine how 
Chinese thinkers conceived of their own enterprise. This book is not 
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about whether Chinese philosophy is philosophy but about how Chinese 
philosophy is Chinese. 

Who were the ancient Chinese philosophers? What was their in- 
tended audience? What were they arguing about? How did they respond 
to earlier thinkers and to each other? What rhetorical devices did they 
use to convey their ideas persuasively? Why did those in power wish to 
hear from them, and what did they claim to offer in return for patronage? 
Such questions are essential to a broader understanding of the milieu in 
which Chinese thinkers flourished. Some scholars have begun to address 
the social aspects of these problems;? but at the level of ideas, contempo- 
rary inquiries often submit descriptions that are too thin. Much ink has 
been spilled, for example, over the Procrustean question of whether 
Mohist ethics is deontological or consequentialist.’ The answer will mat- 
ter only to a philosopher who is prepared to deracinate Mohism by dis- 
regarding what the ancient Chinese themselves thought was significant 
about Mohist philosophy.? The purpose of the Mohists was not to work 
out a formal taxonomy of moral philosophy but to provide an alternative 
to Confucian ethics, which they regarded as objectionably partial in that it 
mandated obligations to other people in proportion to their proximity to 
oneself. The Mohists did not want to live in a world in which people 
treated their brothers with greater care than they did their neighbors. If 
such anachronistic terms as “deontological” and “consequentialist” must 
be imposed on Chinese thought, the only satisfactory assessment of Moh- 
ism is that it belongs to both categories: actions are right if and only 
if they produce material benefit, and actions that produce material bene- 
fit are right because Heaven mandates them. This would be a thicker 
understanding of what Mohism meant, both to its adherents and to its 
opponents. 

Before proceeding to some concrete examples of what I mean by a 
thick description of Chinese philosophy—involving the significance of 
names and of paronomasia in Chinese philosophical literature—let me 
note that the necessary inquiries are difficult for technical reasons alone. 
Thus what is offered here is only a collection of illustrative studies, not a 
comprehensive disquisition.? Chinese has never been considered an easy 
language (along with Arabic, Japanese, and Korean it is commonly reck- 
oned as one of the hardest languages for an American to learn),'° and 
the archaic idiom in which classical Chinese philosophy has been trans- 
mitted is more demanding than the modern vernacular. Raising the cost 
of admission even further is the extraordinary series of archaeological 
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discoveries in China since the 1970s. The artifacts that most directly affect 
the study of early Chinese thought are manuscripts, inscribed primarily 
on bamboo and silk, of which dozens have been found and which present 
unprecedented problems of interpretation. The basic work of decipher- 
ing the texts (and, in the case of bamboo texts, piecing the documents 
together strip by strip) is arduous, as they are written in a script that is 
older than the standard characters used in China today and that is not 
perfectly understood. Making sense of these materials requires an array 
of specialized skills (including epigraphy and linguistics, not the tradi- 
tional strengths of Chinese studies in the United States), rendering prog- 
ress slow under the best of circumstances and impossible without the 
ongoing cooperation of researchers across the globe.!! 

But if research has become more challenging, it has also become pro- 
portionally more rewarding. The changes in the field that have been 
brought about by the archaeological discovery of ancient manuscripts 
are profound. First, the many recent discoveries suggest that texts re- 
corded on manuscripts circulated more widely in Warring States and 
Han China than was previously believed. When the documents from the 


tombs at Mawangdui M 3# were first reported some thirty years ago, 


they produced a worldwide sensation, because nothing like them had 
ever been seen before.!? While Mawangdui must still rank as one of the 
greatest textual hoards in the archaeological record, we have today a 
much richer context in which to place these extraordinary finds. It is 
now apparent that feudal lords, and even well connected private citizens, 
could amass substantial and diverse libraries. 

Moreover, the value of manuscripts is now more finely appreciated. 
Written texts were surely rare and valuable—they are rarer in tombs 
than bronzes, for example—but they were commodities that members of 
the elite commonly collected. This is a new insight. The older view of the 
nature and function of a text was influenced by the accounts of the trans- 
mission of the canons in such histories as the History of the Han (Hanshu 


jie) 1S According to that understanding, texts were sacred revelations; 
they were transmitted in secret from master to disciple and were safe- 
guarded among doctrinal lineages.'* But the archaeological record does 
not square with that model. Excavated texts show influence from a mul- 
titude of intellectual sources, and, even more important, libraries are 
typically eclectic: that is to say, most collections of texts found in tombs 
include materials from several intellectual camps, many of which es- 
poused beliefs incompatible with those of other represented schools. 

A more likely thesis would hold that, by Warring States times, a na- 
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tional literary culture had begun to emerge in China in which members 
of the highest classes participated by collecting a wide variety of texts. Ide- 
ology and region seem to have played a minor role in shaping the habits 


of bibliophiles.!? One finds commentaries on the Canon of Changes AX& 
together with medical treatises at Mawangdui, demonological and hem- 


erological almanacs together with legal handbooks at Shuihudi BEES, 
and Confucian texts together with the Daode jing 25 (82& (or Laozi EF) 
at Guodian $f/&. Similarly, Confucian materials have been recovered not 


only from Qi 7, where one might have expected them, but also from 
Chu 78, which was never famous as a bastion of Confucianism.!? To this 
extent, the ancient Chinese intellectual world was more like our own than 
we, as cautious spectators of the "other," have recognized. The precise 
mechanisms by which manuscripts were copied and acquired are still un- 
clear, but we may have to start thinking of Warring States China as a vast 
philosophical marketplace, with new and classic books readily available in 
all subjects and for all sufficiently affluent tastes. 

A more specific example: The state of Qin 28, widely disparaged as a 
semibarbaric frontier territory in earlier times, developed into a fearsome 
world leader in the late Warring States period. For centuries, the rise of 
Qin was normally explained as a consequence of its cruel administration: 
Lord Shang HA (d. 338 B.c.) was often credited with transforming Qin 
into a fighting machine by emphasizing agriculture and war and by reor- 


ganizing the populace into a system of subdivisions inspired by military 
command structure.!/ Through its terrifying laws, Qin was supposedly 
able to make its people more productive and docile. But the details of 
these laws were never known. 

Our understanding of the Qin dynasty was utterly transformed in 
1975, when a substantial collection of statutes and legal manuals was dis- 
covered in a tomb at Shuihudi.!? Dating from the mid-third century B.c., 
these were the oldest legal texts ever discovered in China. The newfound 
Qin laws are difficult to read, because they use many unglossed technical 
terms and routinely allude to statutes whose content we can only guess at. 
Nevertheless, the laws are clear enough to explode the received image of 
the Qin state. Though they may appear harsh indeed to a modern reader, 
they were not extraordinarily severe for the times and were by no means 
arbitrary. 

On the contrary, the laws from Shuihudi display a sophisticated 
awareness of such concepts as criminal intent, judicial procedure, de- 
fendants' rights, and the difference between what we would call common 
law and statutory law. Defendants were even allowed to appeal for a 
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second inquest if they or their families disagreed with the results of the 
first. From our point of view, the most alienating aspects of the Qin laws 
are probably the mutilating punishments that they countenance, the in- 
struments of collective responsibility, and the right of a father to demand 
the death of an “unfilial” son. 

But even from our modern perspective, conditioned by our more lib- 
eral juridical traditions, it is impossible to deny the basic justice of the 
Qin laws. If a man or woman was to be punished, it could not be simply 
at the whim of an invidious magistrate. Every subject of the Qin state 
could expect to be treated according to unambiguous and predeter- 
mined protocols—and that is precisely the judicial environment that 
every viable law code must bring about.!? In sum, if these laws allow us 
any opportunity to speculate about the rapid ascendancy of Qin, then we 
must acknowledge that their outstanding feature is not their cruelty but 
their fairness.?? 

To be sure, some traditional scholars were able to arrive at similar 
conclusions on the basis of materials that had always been available,?! 
but statements about the Qin legal system had to remain tentative before 
the excavation of the tomb at Shuihudi. The continuing excavations in 
the People's Republic of China and the unimagined artifacts that they 
produce invite us to construct a thicker description of the early Chinese 
intellectual world than would have been feasible in previous generations. 


What would a thick description of Chinese philosophy look like? It would 
begin by focusing on cultural phenomena that appear strange or surpris- 
ing to us today.?? Consider Chinese names. Few accounts of classical Chi- 
nese thought have discussed or appreciated the fact that many early Chi- 
nese names reveal distinctive characteristics of the people they refer to.?? 
We do not normally think of “Descartes” or “Hobbes” as names that shed 
any particular light on Descartes or Hobbes as people. But Chinese 
names of this type are widespread. Two famous examples are the strik- 
ingly appropriate names Wen X. (Cultured) and Wu FÈ (Warlike), which 
refer to the founding kings of the Zhou Jj dynasty.?* The former is regu- 
larly praised for his moral and administrative accomplishments, the latter 
for his martial prowess and terrifying visage. Traditionally, Wen and Wu 
have been understood as posthumous names (shi ui/5:5), but recent evi- 
dence suggests that the kings may have acquired those names during 
their lifetimes.?? What is noteworthy, in either case, is that the names 
Wen and Wu seem to say something about the kings who bore them. 
Wen and Wu are hardly exceptional in this respect; they belong to a large 
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class of early Chinese names that convey a definite meaning. Some fur- 
ther examples are presented below.?? 
The Mozi contains this story: 


ARM AMZ ARE SSE SSI ^ TETUER EH BASE: Bl 
EMRR STARS ABERRIAREN” BAKA 
BAR skal? Bis Zoe? SE: M5 > Fea ZH > SER 
B? BBLS A RAST RULI LE: BER RARER 
NA o RERNE” KERLAE HRM ZA: PAIRS Ou 
MR: BHA: DABS AME SW REAR?” 


In the past, in the time of Bao, Lord Wen of Song [r. 610—589 B.c.], there 
was a functionary named Priest Guangu, who was following the service for a 
ghost.?? The medium?? emerged with a staff and said to him: “Guangu, why 
are the jade tablets and disks not up to their full measure? Why is the wine 
and millet unclean? Why are the sacrificial victims not unblemished and fat? 
Why are the offerings of spring, autumn, winter, and summer not timely? 
Did you do this, or did Bao do this?" 

Guangu said: “Bao is young and immature; he is still in his diapers. 
What could Bao know about this? This was done expressly by the functionary 
in charge, Guangu." 

The medium lifted his staff and beat him, killing him on top of the 
altar. At the time, those people in Song who were participating in the 
ceremony all saw it; those who were far away all heard of it. It is written in 
the annals of Song. The feudal lords transmitted [the story] and com- 
mented: *For whoever is not reverent and cautious about sacrifices, the 
punishment of the spirits is even as swift as this." Seeing that the story is in 


several books, one can hardly doubt that ghosts exist.?? 


The name Guangu #32 means, literally, Faulty Observance. In a par- 
allel account in a different text, the priest's name is given as Yegu (zit, 
which does not have any obvious meaning.?! This evidence indicates that 
there was a popular ancient story in which a negligent priest was said to 
have been bludgeoned to death by a medium possessed by an irate spirit. 
In at least one version of the story, the name of the offending cleric was 
transmitted as Faulty Observance, which someone must have found fit- 
ting. Even if the story is not entirely fictitious, it is difficult to believe that 
the name Guangu was given at birth. We must take it as an epithet.?? 

There was a well-known jester in the fourth century B.c. named 


Chunyu Kun i£ T-5é.?? This figure is noteworthy because he is one of the 
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most famous early examples of a zhuixu #£%§ (excrescent son-in-law), that 


is, a husband who is forced on account of indigence to reside with his 
wife's family.”” He is usually referred to as Chunyu Kun,” but Kun is 
best understood as an epithet: Shaved (like a slave).°° Like Guangu, Kun 
is probably not a name that was given at birth. 


In Analects 13.18, we read: 


RAMILFA : BMABS AH Wie dVFE HA 
m SA 


Bite KATE FAR HEH pA CU 


The Lord of She said to Confucius: “In our village there is one Upright 

Gong. His father stole a sheep, so the son testified against him.” 
Confucius said: “The upright people of my village are different from 

this. The fathers are willing to conceal their sons; the sons are willing to 


conceal their fathers. Uprightness lies therein.” 


Most commentators agree that zhi (upright) is an appellation, but 
Gong is usually accepted as a genuine name. Gong means “self,” however, 
and is not common as a personal name. Taking the entire phrase as 
an epithet—Self-Righteous—recasts the entire dynamic of this exchange. 
For then the Lord of She would be saying: “In our village there is one 
Sel-Righteous..."—an implicit criticism in line with Confucius’ re- 
sponse. As the passage is usually read, Confucius is understood to be re- 
buking the Lord of She for respecting a man who would testify against 
his father. 

The origin of such a nickname is related in Springs and Autumns of 
Mr. Lü (Lüshi chunqiu E R ÆFK): 


z DN 


Bt 


ST OBTUSS ES Eo om TEBELEEBCPIRÉRELA ^ CAKE fh 
Zo WH KATEZ” — Mo AR RRP) SERE E 
AB ZHURS : RAAZ” BUA Rl UHAI 
Spi Be 9 


Viscount Xiang [of Zhao, r. 474—425 B.c.], being visited by the Lord of Dai, 


proposed a banquet. He ordered several hundred dancers to place weapons 


Al 


in their plumed costumes and also prepared a large metal ladle. The Lord 
of Dai arrived, and when he was intoxicated with liquor, [Viscount Xiang] 
turned the ladle over and struck him; with one blow, his brains were 
spattered on the ground. The dancers grasped their weapons and attacked, 
killing all of his followers. Then [Viscount Xiang] used the chariot of the 


Lord of Dai to welcome the latter's wife [who was Viscount Xiang's sister], 
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but when his wife heard the report from a distance, she sharpened a hairpin 
and stabbed herself with it. Thus to this day the House of Zhao has the 
mountain called Sharpened Hairpin?? and the appellation Overturned 
Ladle. 


We are given to understand that Zhao finally annexed the territories 
of Dai. To my knowledge, Fandou {z+} does not occur in any other con- 
text as a wry appellation of the Zhao clan. But the examples of Self- 
Righteous and Faulty Observance show that nicknames of this kind were 
not uncommon. One can imagine detractors referring to Overturned 
Ladle and his ill-gotten gains. 

The supposed personal name of Sun Bin TAIZ, the famous military 
strategist, is also an epithet. 


AIS EREETH [HER RE: BEIHBLIB SR BARBER MALATE 
> RHA: HE RBBB Riz ALUM B E Ri eR 


o Ki RS 70 


Sun Bin used to study military methods together with Pang Juan [d. ca. 341 
B.C.]. When Pang Juan began to serve Wei, he became a general under King 
Hui [r. 370—335 B.c.] but did not consider his own abilities equal to those of 
Sun Bin. Thus he secretly summoned Sun Bin. When Bin arrived, Pang Juan 
was afraid that [Bin] was more talented, and, because he hated him, he used 
the penal laws to cut off [Bin's] two feet and have him tattooed, desiring 


thus to keep him hidden and unseen. 


Since bin means "to amputate the feet," the name Sun Bin means 
precisely Sun Whose Legs Were Cut Off (or, perhaps more humorously, 
Kneecaps Sun). In a stimulating article, Jens Østergård Petersen con- 
tends further that the supposed surname Sun should be taken as xun 7f, 
"to flee"; thus Sun Bin is The Legless One Who Fled. Following the ear- 
lier suggestion of Jaroslav Prüsek,"! Petersen argues that the name of Sun 
Bin's famous ancestor Sun Wu fA (Warlike), the putative author of the 
Sunzi, is also “as fictitious as [it] is meaningful."^? 

Petersen presents several other instances of meaningful personal 
names in early China, which, for the sake of concision, are not rehearsed 
here. He has found, among other impeccable examples, a dissimulating 
poser named Deceptive and a presumptuous retainer named Reckless.*? 
One other obvious example that defies easy explanation is the personal 
name of Lord Wen of Jin x Z3 (r. 635-627 B.c.): Chonger $H (Dou- 


ble Ears), which apparently refers to some distinctive physical feature. 
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Lord Wen is also noted for his “linked ribs" (pianxie Ef), but it is not 
clear how the name Chonger could refer to his unusual ribs.** 


These examples demonstrate that it was common in early China to re- 
fer to people by appellations that could not have been birth names but 
must be interpreted as meaningful epithets. Other examples could doubt- 
less be added to the above.*? Recognizing this problem has consequences 
for an assessment of early Chinese texts. Once we see, for example, that 
the name of the negligent priest means Faulty Observance, we may be in- 
clined to treat the entire story more like one of those lovely allegories in 
the Zhuangzi £F (with such fabulous characters as Nag the Hump RA 
© and Fancypants Scholar 4:55) —and less like history wie es eigentlich 
gewesen. The fact that these names can even appear in works pretending 
to be historical only underscores our obligation to be aware of them. Stu- 
dents of early China may wish to make a habit of asking themselves 


whether the personal names that they encounter in their research might 
be construed as meaningful epithets like Faulty Observance and Knee- 
caps Sun. 

Ancient writers were aware of such names; indeed, they approved of 
them. There was a general sense that personal names, like all names, 


should reflect reality. For example, we read in the “Shifa” #74 (a manual 
on selecting appropriate posthumous names):*? 


am TEM au HIRAM CH BUA SAA | MTS 
MIA THK EIS A 0 


Posthumous names are traces of conduct. Appellations are indications of 
accomplishment. Chariot and dress are displays of status. Therefore great 
conduct receives a great name; trifling conduct receives a trifling name. 


Conduct emerges from the self; the name is born of others. 


The beginning of this passage is not surprising; most historians of 
early China would readily agree that posthumous names were chosen to 
encapsulate a judgment about the deceased's conduct in life. However, 
the text says more than that: it is not only posthumous names that should 
be appropriate; every name should "indicate" or "display" the accom- 
plishments and status of the person in question. In technical terms, the 
passage is saying that a person's several names—the shi, the hao (appella- 
tion), and the ming (personal name), which, in later times at least, are 


t49 


kept strictly distinct ^ —are all essentially of the same kind. Choosing the 
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right appellation for someone was conceived as simply another species of 


“rectifying names" (zhengming IE), a primary concern of early Chinese 
philosophy.?? Naming was an essentially philosophical act. 


Another name whose significance has often been misunderstood is Xi 
Wangmu £F}, which denotes the goddess of immortality. The stock 
translation of Xi Wangmu is Queen Mother of the West, but this reflects 
a misprision. “Queen mother” in everyday English refers to the mother 
of a ruler, but it is not suggested in any of the traditions concerning Xi 
Wangmu that she earned her title by virtue of being the mother of a 
king.?! The translation “Queen Mother" may be intended as something 
similar to “royal mother"—but if this is what translators have in mind, 
they should say “Royal Mother" rather than *Queen Mother." 

However, “Royal Mother" would still be imprecise, because wang in 
this context probably does not carry its basic meaning of “king, ruler." 
Wangmu is a cultic term referring specifically to a deceased paternal 
grandmother. This usage is explained in the classical glossary called Erya 


TATE: 


RAS Bath: KERRE CO HUUAEBRP: EXVCETUHEXCIEX 
RARER °°? 


One's father is one's kao [i.e., “deceased father"]; one's mother is one's bi 
[i.e., “deceased mother"]. One's father's kao is one's wang-father; one's 
father's bi is one's wang-mother. One's wang-father's kao is one's ancestral 


wang-father; one's wang-father's bi is one's ancestral wang mother. 


The precise meaning of wang in this passage is not obvious. The com- 
mentator Guo Pu $[3€ (A.D. 276-324) suggests, plausibly, that “one adds 
wang in order to honor them" JE 42. The opinion of Hao Yixing jf 
3417 (1757-1825) is similar: “Wang means ‘great,’ ‘lordly’; it is an appel- 
lation honoring one’s superiors. Thus wang-father and wang-mother are 
also called ‘great father’ and ‘great mother" => Ath > @th 3€ Ez 
FE e MESEDE EI KIRE.” 

Although this nomenclature is rare in received texts,"^ excavated 
manuscripts reveal that it was standard in ancient formulaic language. In 
the almanacs H € from Shuihudi, various diseases are said to be cured by 
offerings to wangfu or wangmu, as in the following example: 


ul 


12 After Confucius 


E 


ALTAR EKAR BRE > MEAE Qc Berg XOU > RE ET 
fg: REMA ' READ > PRES KO BR MEIT ERAR BZ 
HARRO RA ERs PAH” APE EME BEERE AEAN ^ 
BAYS ° 55 


7 


If there is an illness on bing and ding days, it is a calamity caused by wangfu. 
One gets itř® from red meat, roosters, and liquor. On geng and xin days, [the 
subject will still be] sick; on ren day he will begin to be cured; on gui day 
there will be activity [i.e., the subject will arise from bed]. If there is no 
activity, then those who dwell in the south will have headaches; those who 
are in the south will be injured; and those associated with the color red will 
die. 

If there is an illness on ww and ji days, Shaman Kan carries it out [?] 7 
it is a calamity caused by wangmu. One gets it from yellow dried fish and 
tawny liquor. On ren and gui days, [the subject will still be] sick; on jia day 
he will begin to be cured; on yi day there will be activity. If there is no 
activity, then those who dwell in the center of the state will have headaches; 
those who are in the west will be injured; and those associated with the color 


yellow will die. 


It is crucial to keep in mind that wangfu and wangmu refer to one's 
grandfather and grandmother after they are deceased and not while they 
are still alive—in other words, only when they have entered the spirit 
world. This is significant, because in other contexts, wang is used more 
generally to denote spirits of any kind. A good example appears in an off- 
hand comment by the philosopher Xunzi &j f. (third century B.c.): 


AE o HEE EX Eu 8 


In the suburban sacrifice, one unites the many wang with Heaven Above and 


sacrifices to them. 


The commentary of Yang Liang (A.D. 818) notes, reasonably, that bai- 
wang should be understood as baishen “the many spirits."?? Indeed, 
there is a similar passage in the Ritual Bid (Liji 835) that reads baishen 
instead of baiwang.°° The use of the term wang to denote a spirit may 
not be common, but it should not be considered exceptional either, 
because lofty terrestrial titles—such as jun #4, "lord"; gong 73 “lord, 
duke”—frequently appear in the names of spirits and deities, including 


those that are construed as female.?! 
There seems to be abundant textual support, then, for taking the 
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wang in Xi Wangmu in the sense of "spirit, divinity." After all, she is 
a goddess, not a queen. If we apply the terminology of Erya and the 
Shuihudi almanacs, then Xi Wangmu means precisely “Deceased Pa- 
ternal Grandmother of the West.” But since the implication of her 
title is evidently that she is a powerful spirit—like a deceased paternal 
grandmother—a more general rendering, such as “Spirit Mother of 
the West,” may best capture the sense of Xi Wangmu.?? 

Why is wang used in this sense of “powerful spirit”? There are several 
defensible explanations. One was offered by Guo Pu and Hao Yixing: 
wang is simply an honorific epithet. But there are other possibilities. In 
this sense, wang might be understood as wang ft, “to depart": thus 
wangmu X. / £k Rf, “departed mother";9? after all, wang £ is used in place 
of wang ft in the Odes.5^ Moreover, Edward H. Schafer demonstrated in 
a brilliant article that wang € belongs to a series of words with strong 


connotations of shamanism, including kuang 4f, “maniacal, possessed”; 


m 


wang k£, "(crippled) shaman"; and kuang E, “male shaman." Schafer 


concludes: “this group of words suggests strongly the shamanistic charac- 
ter of the prehistoric Chinese king, and probably also the delirium of the 
great shaman when possessed by a spirit. "95 


Finally, wang +. can function as a verb of obscure meaning that is oc- 


casionally used as the predicate of a subject shen ##: spirits naturally wang. 


The most familiar example appears in the Zhuangzi: 


BETSIE HAMO REPE HEE TA À 


The swamp pheasant must take ten steps for one peck and a hundred steps 
for one drink, but it does not ask to be kept in a cage. Although its spirit will 


wang, it will not be in its element. 


In other words, even though the “spirit” of a caged pheasant will be 
well nourished, the bird is more content wandering along the marshes—a 
more difficult life, but a freer one. (Zhuangzi's diction implies subtly that 
a caged pheasant is dead, like an ancestral spirit that one feeds with sacri- 
fices.) This wang is usually glossed as the equivalent of wang WE / M}, “to 
flourish, to gleam.”®” Thus if wang was understood in the ancient lan- 
guage as an attribute of satiated spirits, wangmu Œ / EE / HERE may mean 
something like “wanging mother, numinous mother."99 This is surely 
closer to what devotees understood by the name than the conceptually 
thin title, “Queen Mother of the West,” that sinologists have conferred 
on the goddess. 
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The interrelations among all these words pronounced wang may remind 
one of another pervasive feature of Chinese philosophical literature, 
namely, its use of “paronomastic glosses,” by which certain essential 
terms are explained by homophones (or near homophones) with more 
accessible meanings.?? The most frequently cited example is the phrase 
Ren zhe, ren ye {ZH > Ati, which appears in the Application of Equilibrium 
RE, one of the central texts in the classical tradition."? The first ren (hu- 


manity) denotes the virtue that Confucius singled out as the most impor- 
tant goal of self-cultivation.’”! Understandably, people wanted to know 
precisely what ren meant, and Confucius was generally unwilling to ex- 
plain it simply. The Confucian Analects are replete with episodes wherein 
one or more of the Master's disciples ask whether such-and-such an 
action or attitude qualifies as ren; Confucius' answers are typically vague, 
and he is careful never to give a neat definition.” (In practical terms, 
Confucius’ ren means something close to acting with respect to another 
as one would want another to act with respect to oneself if one were in 
that other person's situation.) ^? 

The second ren means "person," “human being." ”4 These charac- 
ters are not simply homophones today; rather, they probably represent 
two different ways of wriüng the same word. (The reconstructed Old 
Chinese pronunciation for both characters is *nin.) 7? Ren {= came to 
be the special character used in those instances where the "state of being 
human”—or the virtue of “humanity” —was intended. So the Application 
of Equilibrium defines the term as follows: “‘Humanity’ is ‘human.’” This 
paronomastic gloss is more informative than it may seem: it tells us that 
the virtue of ren originates among people and that its very etymology 
is bound up in the word for “human being.""? In giving its own pithy 
definition of ren, the Application of Equilibrium appeals to the reader's ea- 
gerness to be provided with a simple and memorable explanation of a 
concept that frustrated Confucius' own disciples. 

Such paronomastic glosses, however, cannot always be taken to be 
etymological in nature. For example, the scholastic text known as Compre- 


E 


hensive Discussions in the White Tiger Hall (Baihu tong HA pei) uses parono- 


masia to explain why there are nine conventional groups of kinfolk: 


NA 


WEE : MAHJUR IA aa Wa ai 


get e” 


T 


It is said in the Exalted Documents: “Thus he was intimate with the nine 


branches of his kin." 79 Why is it that there are nine branches of kin? “Nine” 
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(*k”u:) is as if to say “end” (*kuw:)."? The kindness among relatives persists 


to the end, so one refers to the nine branches of kin.?? 


Such casuistry has earned the Comprehensive Discussions a dubious rep- 
utation among modern readers, but this posited connection between 
“nine” Ju and “end” 3% rests on one of the basic convictions of Chinese 
philosophy. Language corresponds to reality; words that belong together 
consequently ought to denote concepts that belong together. Though 
"nine" and “end” are not obviously cognate, they happen to be nearly 
homophonous in Old (as in Modern) Chinese and are represented by 
two characters that share the same graph: Ju. How is a translator sup- 
posed to convey all this? The case of "humanity" presents less of a prob- 
lem, because there we can safely use two words with the same English root 
(e.g., “humanity” and “human”) to capture the intended etymological 
thrust. But to capture all the dimensions of this gloss, the translator 
would have to find two unrelated words for “nine” and "end" that not 
only sound similar but actually appear similar when written out. The 
force of this statement transcends language, because it derives from the 
very shape of the written characters. One can appreciate how the transla- 
tor of ancient Chinese philosophy attempts to translate not merely a dif- 
ferent language, but an aesthetic sensibility that must be completely alien 
to readers of languages written in an alphabetic script.?! 

Other instances of paronomasia in ancient Chinese philosophical 
writing fall into yet a third category. Consider the following example 
from the Mencius: 


XE: EFWE Bombe: RR: LUImme . RAMCE 
CERME% -° 


Mencius said: The noble man is kind to animals, but does not treat them 
with humanity. He treats people with humanity, but he is not intimate with 
them. He is intimate with his parents and treats people with humanity; he 


treats people with humanity and is kind to animals. 


In other words, the noble man treats different kinds of creatures ac- 
cording to a scale of moral obligations, ranging from “being kind" to an- 
imals to *being intimate" with his own parents. The crux of the statement 
comes in the phrase qinqin, translated above as “being intimate with one's 
parents.” The basic sense of gin is “close”; the specialized sense of “par- 
ent" (or “agnatic relative") is derived from the fact that one's parents are 
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the people who are closest to oneself. So qinqin incorporates a variety of 
meanings: “being close to those whom one ought to be close to"; “treat- 
ing one's parents as one ought to treat one's parents"; and so forth. Clas- 
sical readers would have recognized these several meanings instantly, as 
have most commentators through the centuries. 

What is no longer obvious—and what translators rarely convey—is 
that the words ren (humanity) and qin (intimate) are cognate in Old 
Chinese. The reconstructed Old Chinese pronunciations are *nin and 
*snin,?? respectively. This point is essential to understanding the rhetori- 
cal aspect of Mencius' statement: he is saying that we should treat people 
with ren, or “humanity,” for this is what they deserve—but we should treat 
the people who are closest to us in a way that is related to ren but reserved 
for our parents and intimate relations. The link between ren and qin 
would have made this seem like a perfectly natural claim to an ancient 
Chinese audience. This is an example of a third type of paronomasia: 
words that sound similar but are written with characters whose forms do 
not reveal these connections. Such cases can be more problematic for the 
translator still, because centuries of sound change have frequently ob- 
scured the paronomasia. 

Mencius plays on this family of words on a number of occasions.?* 
Elsewhere, he declares: 


A 85 
ZEE ° 


Mate > RU 


E 


If [the lord] does not trust men of humanity and talent, the state will 


become empty and void. 


The word for humanity here is the same ren discussed above. The new 
term is xin f&, or “trust.” The graphic composition of this character is 
telling: the grapheme on the left is a form of ren A, “human,” and is bor- 
rowed for its phonetic value. For it turns out that xin, too, is cognate with 
ren A and ren (7. The Old Chinese reconstruction of xin is *snins, which 
represents the same root *nin with a prefix and the prolific Old Chinese 
suffix *-s. The etymology of the word xin is not lost on Mencius. He juxta- 
poses the two words so as to highlight why it is natural that “men of hu- 
manity" should be "trusted": the word for “trust” is simply a derivative of 
the word for “humanity.” 

Mencius then proceeds further in this vein by bringing in xian &, 
or “men of talent." The Old Chinese pronunciation of xian is *gin, and 
the reigning assonance among ren, xin, and xian is no coincidence: “nin, 
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*snins, *gin. Xian is not cognate with ren and xin, but the manifest similar- 
ity in sound sufficed for Mencius' purposes. We are to infer that we 
should implicitly “trust” men of "humanity," because xin and ren share 
the same root and also that we should "trust" men of “talent,” because 
xian belongs to the same rhyme group. These ideas are conveyed in Old 
Chinese entirely by suggestion and association. Mencius is tapping into 
fundamental linguistic connections that would have been second nature 
to a speaker of Mencius' language. 

Ancient Chinese writers themselves were aware that the words with 
which they expressed their ideas could be skillfully chosen to resonate 
with correspondences ingrained in the audience's mind. Xunzi once 
remarked: 


AV HEISE o EAT eSa s 


Names have intrinsic goodness. If they are direct, easy, and not contrary [to 


their meaning], they are called good names. 


Scholars are often perplexed by this statement, since it comes at the 
end of a long and insightful discussion that anticipates Saussure in dem- 
onstrating the intrinsic arbitrariness of names. How could Xunzi sud- 
denly shift his ground and argue that good names bear some elemental 
relation to their meanings? It seems that Xunzi went even beyond Saus- 
sure and recognized a linguistic phenomenon similar to the “nonarbitra- 
riness theory of language" of Roman Jakobson: the names of objects are 
indeed absolutely arbitrary, but from the point of view of speakers, cer- 
tain names may still seem especially appropriate. (To use Jakobson's 
example: when a German-speaking woman was told that the word for 
"cheese" in French is fromage, she replied, “Käse? ist doch viel natür- 
licher! ")*" Thus Xunzi well understood the power of Mencius’ arguments, 
which built on the ancient Chinese reader's sense that such words as “hu- 
manity" and “trust” belong together.”” “Nin and *snins sound right. 

Translators cannot hope to preserve this dimension of Mencius' writ- 
ing, precisely because the essential linguistic connections would not exist 
in any other language. Similarly, it is impossible to “translate” the gloss 
on “nine” and "end," because the connection between the two concepts 
exists only in the context of the Chinese writing system. So the best that 
we can do in such instances is to translate the text as faithfully as possible 
and then explain the dimensions of the original in the form of anno- 
tation. But the annotation is crucial?? If we fail to highlight these 
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problems, we fail to convey to a foreign reader the world of concerns of 
the original text in its culture. The result would be the transmogrification 
—not translation—of a complex Chinese statement into specious and 
facile English. 

“Translation” must entail more than that. As Quine demonstrated 
long ago,” the problem of translation is at root an ontological problem: 
it is not merely the routine transposition of a set of words in one language 
into another set in another language but the attempt to recreate a speak- 
er’s entire world view in an idiom that fits an observer’s entirely separate 
world view. We must translate worlds, not words. 


—]— 


The Reception of the Odes in the 
Warring States Era 


A thick description of Chinese philosophy requires, in addition to the 
desiderata outlined in the Introduction, the breakdown of certain anach- 
ronistic disciplinary boundaries. Ancient Chinese thinkers did not have to 
choose among fields such as philosophy, history, or literature; they were 
equally conversant with all these branches of learning and produced 
works that cannot be comprehended by focusing merely on their philo- 
sophical, historiographical, or literary contributions. The early reception 
of the Canon of Odes (Shijing FF) is a case in point. Students of Chinese 
literature have long recognized the towering status of this text in all 
periods of Chinese literary history, but accounts of Chinese philosophy 
rarely consider its use in philosophical disputation. The reason is that 
the typical academic curriculum treats the Odes, because they are poems, 
as literature, not philosophy. But Chinese philosophers continually found 
philosophical meaning in the Odes in a manner so peculiar and alien 
to modern tastes that a reader today cannot appreciate the character of 
early Chinese philosophy without seriously investigating the place of this 
text in their world. 

Traditional commentators to the Odes were known for their attempts 
to explicate the abstruse moral and political import of that collection. For 
centuries, their efforts were considered respectable, but some twentieth- 
century critics, both in China and the West, vilipended such commentary 
as "exegetical debris" obscuring the supposed simplicity of these songs. 
Herbert A. Giles, for example, complained: “Early commentators, incapa- 
ble of seeing the simple natural beauties of the poems, which have fur- 
nished endless household words and a large stock of phraseology to the 
language of the present day...set to work to read into country-side ditties 
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deep moral and political significations. Every single one of the immortal 
Three Hundred has thus been forced to yield some hidden meaning and 
point an appropriate moral."! 

Presumably, the “early commentators," whom Giles declined to iden- 
tify more closely, are to be understood as the author or authors of the so- 
called Minor Prefaces (xiaoxu /] VF) preceding each piece in the canon. 
The attribution of these prefaces is another disputed matter, but it is 
widely accepted that the later portions of these prefaces (the houxu f& 
Fe) were written either by “Master Mao" -£2i—a reference to Mao 
Heng £7 or Mao Chang E (both second century B.c.), who redacted 
the received version of the text—or perhaps by Wei Hong HZ (A.D. first 
century).? The fact that all of these figures lived during the Han dynasty 
raises a crucial point: revisionist commentators like Giles, who fault ear- 
lier interpreters of the Odes for reading too much into what appear to be 
straightforward poems, seem to view this hermeneutic tradition as an ob- 


jectionable phenomenon of imperial times. The idea is that the ancient 
poems were originally mere “country-side ditties,” which the ancients un- 
derstood as such but which imperial commentators, for political or per- 
haps doctrinal reasons, distorted and misrepresented.? 

One important area of research that has been neglected is the recep- 
tion of the Odes in pre-imperial times.* While no complete and systematic 
exegesis of the Odes like that of the Prefaces has been transmitted from 
Zhou times, the extant texts still contain many interpretations, both im- 
plicit and explicit, of particular pieces. A survey of pre-imperial citations 
of the Odes demonstrates that already in Zhou times these poems were 
normally interpreted in the politicized manner that the later tradition en- 
thusiastically adopted (and eventually ossified). These Zhou texts, which 
contain the oldest readings of the Odes available to us, do not always agree 
with the later Prefaces on specific details,” but there is strong evidence of 
a consensus that a thoughtful and persuasive interpretation of a canoni- 
cal ode was one that elucidated its moral or political dimensions. If we 
are to believe that the traditional commentators have misunderstood the 
Odes, then we must acknowledge that this kind of “misunderstanding” 
goes back to high antiquity— perhaps even as far back as the time of the 
Odes themselves.” 


The following pre-imperial texts (listed roughly in chronological order) 
contain references to or quotations from the Odes: Analects, Mozi, Mencius, 
Xunzi, Zuo Commentary to the Springs and Autumns (Zuozhuan Æ), Dis- 
courses of the States (Guoyu Baas), Canon of Filial Piety (Xiaojing #28), 
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Springs and Autumns of Master Yan (Yanzi chunqiu 2f#¥k), Springs and 
Autumns of Mr. Lü, Han Feizi SIFA, Guanzi €F, Application of Equilib- 
rium, and Stratagems of the Warring States (Zhanguo ce REBI). There are 


as yet but two archaeologically excavated texts that make substantive use 
of the Odes: The Five Forms of Conduct (Wuxing FIT) and Jet-Black Robes 
( Ziyi A) 7 

Altogether, these works include some 520 references?—a consider- 


able total to be sure, but not an astonishingly large one given that a single 
Han text, the Outer Commentary to the Hán Odes (Han-Shi waizhuan SRI 
I), contains approximately 315. Moreover, the vast majority of these 520 


references are not helpful to the project of reconstructing the Zhou un- 
derstanding of the Odes. This is because references to the Odes come in 
various conventional forms. Most commonly, a speaker will simply borrow 
a well-known phrase or apposite line from the canon, and while these 
quotations can be rhetorically effective (when not overused), they rarely 
shed any light on the author's interpretation of the Ode itself. 

For example, in the midst of a disquisition on ritual, the philosopher 
Xunzi wishes to prove that “when a feudal lord summons his ministers, 
the ministers do not wait for their horses to be yoked but rush off, having 
donned their clothing upside-down” RHEE UE > MAKE 


3E.? Ode 100 in the Mao sequence (“Dongfang wei ming” HA 4k BH) 


furnishes a matchless precedent for this argument, and Xunzi does not 
hesitate to recite it: 

BB 
Z, 


NER there was a summons for me from my lord. 


c 


wA I was donning my clothing upside-down; 


This kind of quotation tells us nothing about how Xunzi interpreted 
Mao 100 (which happens to be a particularly enigmatic poem). He is 
merely invoking the canonical status of the text in order to buttress an 
argument to which it is not otherwise germane. 

This manner of citation is very common. In the same passage, Xunzi 


quotes Mao 168 (“Chuju” H) in order to prove that when the Son of 
Heaven summons his vassals, they drag their carriages to their horses 
(rather than waiting for the horses to be brought to them):!? 


RERE We went out with our carriages 
FEHR to that pasture ground. 

RF Br From the seat of the Son of Heaven 
RKR we were called to come. 
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Some other typical examples: 
Mencius and Xunzi both cite the same lines from Mao 154 (“Qiyue” 
EH) to describe the life of the common folk:!! 


zB GE The days you spend among the mao grasses; 
P3 fj Be dg at night you twist it into cord. 

Hy ELSE fas Quickly mount the roof! 

Ere A Start sowing the many grains! 


Mencius cites Mao 179 (“Jugong” HK) to demonstrate that even a 
charioteer must drive according to the right protocols:!? 


ARE They do not fail as they drive [the horses] to a gallop; 
BRA they loose their arrows and} crush [the game]. 


In the Zuo Commentary, the Marquis of Jin SR cites Mao 193 


(“Shiyue zhi jiao” -+H 2é) as a preamble to a question about the signif- 
icance of eclipses:'* 

Hk HT Now that the sun has been eclipsed— 

-F fap Oh, what discord! 


A different portion of the same poem is quoted elsewhere in the Zuo 


Commentary in an argument on the futility of prognostication in the ab- 


sence of virtue:'? 


FREZE The depravity of the base people 

TEE does not descend from Heaven. 

n ord Jabbering and babbling, hatred behind the back— 
RE ER strife simply arises from people. 


Considering that this poem articulates an attitude toward Heaven and 
human beings comparable to the view later defended by Xunzi, it is not 
surprising that he too quoted these lines.!? 

The narrator of the Zuo Commentary cites Mao 198 (“Qiaoyan” 15 zi) 
to illustrate the principle that treaties are of no use when there is no good 
faith:!” 


ATEH The gentleman makes frequent covenants; 


this is only an occasion for the growth of disorder. 
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Mencius quotes Mao 212 (“Datian” KH) in order to prove that he- 
reditary emolument was the custom in antiquity.!? 


RRA Let it rain on our communal fields, 
ERA and then extend to our private ones. 


Mozi is said to have cited Mao 235 ("Wenwang" X) with the inten- 
tion of proving one of his favorite tenets, namely, the existence of ghosts. 


MEE King Wen is above; 

TRIG FR oh, how he shines in Heaven. 

Ji] SE ER ARD Although Zhou was an old nation, 

Eos AEST its mandate has renewed it. 

AR ARE Is the possessor of Zhou not illustrious? 
ier n T IRE Is the mandate of Di not timely? 

SCE a EE King Wen ascends and descends, 
TRA on the left and the right of Di. 


Mozi observes that King Wen, long dead, could hardly be “on the left and 
the right of Di"—unless he were a ghost.!? 

In an anecdote included in both the Springs and Autumns of Mr. Lu 
and Springs and Autumns of Master Yan, Yan Ying 252 (d. 500 B.c.) cites 
the following lines from Mao 239 (“Hanlu” £f) before declaring that 
he will not seek fortune by betraying his lord:?° 


XXE Lush are the dolichos and lei creepers, 

HEF RRC spreading”! among the branches and stems. 
Spat The serene gentleman 

eA In will not seek fortune by crooked means. 


Several early passages dealing with the construction of towers or plea- 
sure parks make use of the ready canonical precedent in Mao 242 (“Ling- 
tai" 225), wherein it is recorded that King Wen did not oppress his pop- 
ulace when he built his magnificent tower.?? 

Similarly, both the Discourses of the States and the Mencius cite the last 
lines of Mao 255 ("Dang" i$) when they wish to refer to an age of doom 
preceding the transferal of Heaven's Mandate:?? 


BEBE The mirror of Yin is not distant; 
TEE it is in the age of the lords of Xia. 
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One could go on rehearsing such cases. But these ten examples suf- 
fice to show that citations of this sort, however skillful, do not necessarily 
disclose anything about the speakers' interpretations of the poems them- 
selves. Yan Ying's anecdote is instructive. The first line of the quotation 
“Lush are the dolichos and lei creepers” ASH is usually taken by 
commentators to have some kind of metaphorical or allegorical meaning: 


one must cling to the virtuous example of one's forefathers as a creeper 
clings to a tree.?* But Master Yan is interested only in the aphorism that a 
gentleman does not seek fortune by crooked means.?? One might argue 
that the dolichos and lei creepers constitute a meaningful image for Mas- 
ter Yan as well: for example, one could say that just as a vine cannot sur- 
vive without its host, Master Yan cannot prosper if he betrays his lord. But 
his utterance would still be comprehensible without a creative reading 
along those lines. He might simply be taking advantage of the coinci- 
dence that Mao 239 contains a line providentially relevant to his own con- 
dition. In that respect, the example imparts no definitive hermeneutical 
information whatsoever. 

The vast majority of pre-imperial references to the Odes are of this 
genus: because the text is cited as a canon or apophthegm rather than as 
a poem, the speaker simply does not reveal his personal interpretation— 
if he even has one. Moreover, such citations could become banal. For ex- 
ample, thinkers of various backgrounds intoned the famous lines from 
Mao 205 (“Beishan” Jk) when describing the supremacy of the Son of 


Heaven:?° 
WAZI Under billowing Heaven, 
XJET. HE there is nothing that is not the king's land. 
KIZA Along the sea boundaries of the land, 
JEEE there is no one who is not the king’s servitor. 


But few writers seemed to bear in mind that in the original poem the 
references to the king's power are bitter and ironic. Mencius stands out 
for rebuking an interlocutor who cited this ode as though it were simply 
a formulaic exaltation of the king's position; the real meaning of the ode 
(shi zhi wei EZ #8), Mencius declares, is that “in toiling at the king's busi- 
ness, [the speaker] was unable to nourish his parents" ES > m T15 
E ARR?" Nevertheless, in remembering the original context of the 


odes that he quoted, Mencius was decidedly in the minority; most pre- 
imperial texts disregarded such concerns entirely.?? 
There is another inhibiting feature of the evidence: the distribution 
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of the cited poems is significantly uneven. Specifically, there is a pro- 
nounced tendency among Zhou texts to cite poems in the sections of 


the Odes called "Elegantiae" JÈ (especially the “Greater Elegantiae" K 
JE) and "Hymns" 79 rather than those in the “Airs of the States” p] Ji 29 
The most frequently quoted “Air” is Mao 152 (“Shijiu” JEJE), which is 
cited ten times in the literature.?? By contrast, the most frequently quoted 
“Elegantiae,” namely, Mao 235 (“Wenwang” X) and Mao 256 (“Yi” 
Jl), are cited twenty-five and twenty-six times, respectively; together, 


these two poems account for almost 10 percent of all the references. 
Moreover, only 107 of the 520 total references are from the “Airs,” even 
though that section contains more poems than the others combined. 
(The “Airs” make up the first 160 of the 305 poems in the collection.) 
This means that a given poem in the “Elegantiae” or “Hymns” is roughly 
four times more likely to be cited than one in the “Airs.” 

Sometimes it is suggested that because the “Elegantiae” and 
"Hymns" deal with lofüer themes than the “Airs,” they were considered 
more suitable for citation.?! On the one hand, there may be some merit 
to this explanation: it would be understandable if an author thought it 
perhaps safer to quote a grandiloquent paean titled "King Wen" (Mao 
235) than an aubade called “The Girl Said, “The Cock Croweth’” (Nu 
yue ji ming Zz EXE, Mao 82).?? There must be more to the issue, how- 


ever. Pre-imperial texts still refer to the "Airs" regularly and without any 
hint of pudency. While they acknowledge the frank nature of the po- 
ems,? they do not assert that the “Airs” are shameful or inappropriate 
to elegant discourse.?* The attitude expressed by Xunzi is characteristic: 
"There is a tradition about the lustfulness of the ‘Airs of the States’: 
"They are replete with desire but do not seep beyond the [correct] 
stopping-point " BYE Ze ath BEL : Erie RIED 

Itis less commonly observed that the “Airs” are more difficult, from a 


hermeneutical point of view, than the “Elegantiae” and “Hymns.” The 
“Airs” are, after all, among the most opaque and powerful lyrics in world 
literature.’ While the later sections are brimming with stately and self- 
contained pronouncements on virtue and ritual, the “Airs” present quo- 
tidian themes laced with pregnant natural imagery. A citation of an "Air" 
in the course of an argument requires a degree of critical attention that 
might overwhelm the rest of the passage. Consequently, when a quotation 
from the “Airs” does appear in a pre-imperial text, it usually forms the 
centerpiece of discourse. Rhetorically speaking, the “Elegantiae” and 
“Hymns” are more versatile, because one can refer to them casually with- 
out having to fear that they may prove so profound as to lead the reader 
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astray. But for precisely this reason, we are most likely to learn about how 
early readers interpreted the Odes by studying their citations from the 
“Airs.” 


For material with which to confront the view of Giles and readers of a 
similar mindset, one can begin with an anecdote in the Springs and Au- 
tumns of Mr. Lii: 
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The men of Jin wished to attack Zheng, so they ordered Shuziang to go 
there as an envoy and see whether there were any [formidable] people 
there. Zichan recited an ode for him: "If you think kindly on me, raise your 
skirts and ford the Wei; if you do not think on me, are there no other 
men?" [Mao 87, “Qianchang” 3£3€]. 

Shuxiang returned home and said: ^There isa [formidable]?? man in 
Zheng: Zichan resides there, and [Zheng] cannot be attacked. It is near 
Qin and Chu, and his poem had a special intention. [Zheng] cannot be 
attacked." The men of Jin then ceased their attack on Zheng. 

Confucius said: "It is said in the Odes: 'Is he not mighty, he who is 
humane?’ [Mao 256, *Yi"]. Zichan made one citation, and the state of 


Zheng was spared.””” 


This passage is important for several reasons. First, despite the prom- 
inent reference to Confucius, the tezt in which this anecdote is found, 
namely, the Springs and Autumns of Mr. Li, is neither Confucian nor or- 
thodoz,”” though the manner of citing and interpreting the Odes dis- 
played by Zichan and Shuxiang may have been inspired by the Confucian 
tradition (more on this subject below). Furthermore, the text dates to the 
mid-third century B.c., several hundred years after the time of the Odes 
themselves but still long before those traditional commentators who dis- 
please modern critics. Finally, the two quotations from the Odes conform 
to the pattern of usage outlined above: the lines from Mao 87, a poem in 
the "Airs," represent the heart of the entire episode, whereas the verse 
from Mao 256, sententious but ancillary, serves only to summarize a point 
after it has already been brilliantly earned. 

The key to the passage lies in the phrase yixin 5» (literally “differ- 
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ent heart"), the polysemous term that Shuxiang uses to characterize 
Zichan's poem. Shuxiang is able to discern that Zichan is a formida- 
ble man because his poem has significance beyond its literal meaning— 
rendered above as “special intention." So Shuxiang reports to his compa- 
triots that Zheng cannot be attacked because it houses a gentleman who 
knows how to express himself in allusive verse. Someone as refined as 
that would surely be able to defend his homeland. 

But in keeping with the amatory theme of Zichan's poem, yixin can 
also mean “inconstant heart," such as would be possessed by a lover who 
is about to confer his or her affections on someone else. In this affair of 
international diplomacy, Shuxiang deduces that the new mate would 
be either of two potent competitors: Qin and Chu. Zichan's quotation, 
therefore, has a twofold function: it demonstrates that Zheng is home to 
some redoubtable statesmen and at the same time sternly warns Jin not to 
abandon its former ally when there are other suitors to contend with.*! 

The figure of Confucius praises Zichan to the skies in the coda to this 
anecdote, but the cultured reader is probably supposed to admire Shu- 
xiang as well. To understand a message as dense as Zichan's requires a 
schooled interpreter, and by correctly decoding Zichan's statement of 
intent, Shuxiang evidently prevented Jin from undertaking a disastrous 
invasion. Furthermore, Shuxiang himself exhibits the same facility with 
implicative language by describing Zichan's poem as having yixin, a 
phrase with two distinct, yet equally appropriate, senses. 

This kind of deep reading, informed by the conviction that the verses 
of the Odes, however terrene their ostensible subject, must contain latent 
and sage meaning, is reminiscent of the Minor Prefaces.?? The Minor 
Preface to Mao 87 is vague, but there can be no doubt that it too inter- 
prets the love relation in the poem as an emblem of a weightier matter 
of state: 


ja iE A JE 77 , Ex AFA [e > IEC t 28 


In “Qianchang” there is yearning to be corrected. The “crazed boy” [the 
object of the speaker’s recriminations] was acting recklessly, and the citizens 


yearned for a great state to govern them. 


One would assume that according to this exegesis, the “crazed boy” 
refers to the debauched ruler of Zheng. The citizens are threatening 
to transfer their loyalty to a more deserving sovereign.** It is but a 
small step from the interpretive convention exemplified by Zichan and 
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Shuxiang to the systematic exegetical scheme that Giles detested: assign- 
ing “deep moral and political significations" to poems that do not seem 
to depict anything more remarkable than two lovers quarreling by a 
brook. As indicated above, only a small minority of the roughly five hun- 
dred references to the Odes in pre-imperial texts involve this degree of 
hermeneutic firepower. But where such references occur, the sources 
proceed consistently from the presupposition that the canonical poems 
lend themselves to multifaceted interpretations. No text ever claims that 
the poems are really just about work, love, and daily life. 

Political interpretations of the “Airs,” as in the anecdote about Zi- 
chan and Shuxiang, are common in the Zuo Commentary. In 583 B.c., we 
are told, the state of Jin required its weaker neighbor Lu & to return 
the lands of Wenyang iX[Z to Qi # in order to placate the latter, even 
though it had but six years earlier asked Qi to hand over this same ter- 
ritory to Lu. A representative of the beleaguered state of Lu then ad- 
dressed his counterpart from Jin: 
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Your great state has come to preside over treaties by instituting righteous- 
ness; therefore, the feudal lords cherish your favors and dread your chastise- 
ments, without possessing a duplicitous heart. Regarding the fields of 
Wenyang: they were an old [territory] of our lowly fief; after you deployed 
your hosts against Qi, you brought about their return to our lowly fief. 

Now there is a second command; you say: “Return them to Qi.” Trustworthi- 
ness in carrying out what is right and righteousness in consolidating your 
mandate—these are what our minor state admires and cherishes. But if your 
trustworthiness cannot be known and your righteousness has no foundation, 
then who among the feudal lords will not dissolve [their bonds with you]? 

It is said in the Odes: “The girl has not erred, but the gentleman has been 


two-faced in his conduct. The gentleman is unrestrained;*® variable is his 


character" [Mao 58, “Meng” iK]. Within seven years, you have granted us 
[the land] once and taken it away once—what can be more variable than 


this? When the gentleman [in the poem] was variable, he lost his mate; how 
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much more do you have [to lose] as a hegemonic lord? A hegemonic lord 
must apply virtue, but you are variable in this respect; how can you long 
retain [the allegiance] of the feudal lords? It is said in the Odes: “Your coun- 
sels have not reached far, and I greatly expostulate with you on this account" 
[Mao 254, “Ban” f&]. Fearing that Jin may lose [the allegiance] of the feudal 
lords through counsels that “have not reached far," I have ventured to speak 


to you privately about this.” 


Whereas the quotation from the “Greater Elegantiae,” for all its ele- 
gance, is once again entirely dispensable, the quotation from the “Airs” is 
central. The plenipotentiary from Lu compares the relationship between 
his state and Jin to that between the wronged speaker in Mao 58 and her 
faithless, desultory lover.** The consequence of dealing falsely with one's 
dependent neighbors is the termination of a liaison that ought to be mu- 
tually rewarding. 

While it is evident that a free and open-ended approach to the Odes is 
essential to the speech above, the implicit interpretations are not so ar- 
cane as to make the argument difficult to follow. If we are to believe the 
pages of the Zuo Commentary, this sort of rhetoric, adorned with artfully 
chosen lines from the canon, was commonplace and plainly intelligible 
to all but the crudest participants in elite culture.*? The disdain endured 
by those infamous characters who failed to comprehend the significance 
of an ode demonstrates that what we might term “Ode oratory” was con- 
sidered to be a basic component of aristocratic education.?? 

Some of the more difficult citations of the Odes, in contrast, involve 
not political interpretations, which conform to familiar templates, but 
moral ones. A typical example is found in the Springs and Autumns of Mr. 
Lu: 
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It is said in the Odes: “I grasp the reins as though they were ribands” [Mao 
38, “Jian xi" Hi]. 

Confucius said: “Examine this saying, and you can govern?? the world." 

Zigong [i.e., Duanmu Si mK HG, b. 520 B.c.] said: "Why is he so 
impetuous?" 

Confucius said: “| The poem] does not refer to his impetuousness but 


to his acting on what is near and bringing refinement to what is far. The 
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Sage cultivates himself as though he were weaving ribands and brings 


refinement to the world.”>* 


The lesson of this exchange is that the moral meaning of the Odes 
cannot be found without penetrating to a layer of the language deep be- 
neath the literal veneer. Zigong tries to understand why his master re- 
veres this quote from Mao 38 and assumes that it must have something 
to do with the driver's evident haste. But Confucius replies that the funda- 
mental meaning of the poem has nothing to do with the impetuousness 
of a charioteer: it lies instead in the basic Confucian notion that one in- 
fluences the world by cultivating oneself.”” While the details of his expla- 
nation are not entirely clear—does he mean that the driver will go on to 
accomplish great things because of the care with which he tends the 
reins?—his larger point about reading the Odes is unmistakable: Zigong 
will not understand the full import of the quote until he has broken out 
of a literal frame of mind. 

Analects 14.39 is one of the most famous examples of moral reading: 
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The Master was playing chimes in Wei. Someone carrying a basket passed by 
Confucius” gate and said: "There is heart in the way he strikes the chimes!" 
Then he said: “It is vulgar, this sound of pebbles clanging! If there is no one 
who knows you, then just be by yourself. "Where it is deep, they cross with 
their clothes on. Where it is shallow, they cross by lifting their clothes’ [Mao 


34, ‘Pao you kuye’ #08 E 3&]." 
The Master said: “Indeed! There is no refuting that!”?$ 


This is a very dense passage. Commentators have debated its meaning 
for centuries (and there may also be some intractable problems of textual 
corruption).°” Still, the basic elements are clear. The person “carrying a 
basket" reveals himself to be no simple peasant but a perspicacious an- 
chorite who is able to discern the emotions that Confucius expresses 
through his music. Confucius is evidently distraught that he has not 
found anyone who knows him ( jizhi Cil), that is, one who understands 
his philosophical outlook and lofty intentions. Then the critic cites a pas- 
sage from Mao 34, suggesting that Confucius' anguish is comparable to 
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that of the speaker in the poem, an unwed girl left waiting by a riverbank. 
Probably the hermit means to say that Confucius should simply cross his 
intellectual ford without worrying about who might accompany him.?? 


Another celebrated dialogue on the Odes appears in Analects 3.8: 


FER: USGS 3B RUAA o fim? EB SS: 
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Zixia [i.e., Bu Shang þh, b. 507 B.c.] asked: “‘Oh, her artful smile is 
dimpled. Oh, her beautiful eye is black and white.®? Oh, a plain 
[background] on which to apply the highlights’ [Mao 57, “Shiren” f A ].9! 
What does this refer to?” 

The Master said: “In painting, everything follows the plain 
[background].” 

[Zixia] said: “Does ritual follow [in similar fashion]?” 

The Master said: “Shang, it is you who have inspired me. Finally I have 


someone to discuss the Odes with." 9? 


Here too the interpretation of the ode is rarefied and confusing. Pre- 
sumably Zixia means to say that the rituals, significant though they may 
be, still constitute nothing more than a set of embellishments that are ef- 
fective only if practiced by those who have prepared themselves for the 
task. It is not the lady's makeup, but her pristine face, that makes her 
beautiful; by analogy, it is not our mastery of rituals, but the purity of 
our moral foundation, that indicates our moral worth. Devote yourself to 
self-cultivation, in other words, rather than to conspicuous propriety.9? 

Critics may contend that there is no trace of such a meaning in the 
original poem; indeed, if a verse devoted to a woman's cosmetics can be 
transformed into an epochal meditation on moral philosophy, what kind 
of reading would not be called for?9* But Zixia is simply extending the lib- 
eral hermeneutic that was standard in his day and deriving a moral in- 
sight that even Confucius must applaud. If this example departs from 
the previous ones, the difference is only one of degree; what all these 
readings have in common is the idea that we have done the Odes justice 
when we can articulate an interpretation that is both instructive and 
unapparent. 

This style of exegesis was congenial to the later Confucian Xunzi. For 
example, in the midst of excoriating sophists who enjoy perplexing peo- 


ple with paradoxes such as “Eggs have hair" NÆ, Xunzi declares: 
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In his actions, the noble man does not esteem difficult acts if they are 
indecorous; in his speech, he does not esteem investigations if they are 
indecorous; in matters of reputation, he does not esteem traditions if they 
are indecorous. He esteems only what is appropriate. When it is said in the 
Odes, "The goods are in quantities, and yet they are timely" [Mao 170, 
“Yuli” {a 8E], this is what it refers to. 


A review of Mao 170 will reveal that the “goods”—fish and wine, per- 
haps gathered for a sacrifice—do not, in the context of the poem, per- 
tain even remotely to indecorous casuistry (or any of the other targets of 
Xunzi's plentiful animadversions). Xunzi's motivation in quoting this line 
has to do with the word “timely” (shi E): his point is that timely and suit- 
able actions can bring about great quantities of goods without violating 
any moral principles. So the tactics of sophists and cozeners are not only 
disgraceful, but also unnecessary. One cannot take Xunzi literally when 
he says that Mao 170 “refers to” (wei 3H) this teaching. Rather, he means 
to say that he can illustrate his argument through a deep reading of the 
poem.”” 

In the same manner, he glosses the line “The crane sgualls in the 
nine marshes;9? the sound is heard in the skies" li > #4 HJ 
(Mao 184, “Heming” £53) as a reference to the ability of a moral para- 


gon to influence the world even if his social position is base.” Here too, 
the original poem contains no manifest allegorical or metaphorical 
meaning," but Xunzi invests it with profound moral significance. Trans- 
forming the world through the perfection of one's character is the high- 
est aspiration of the early Confucian school. 

The genius of the early Confucian masters for discovering complex 
moral attitudes in the formally simple language of the Odes is nowhere 
exhibited more fully than in The Five Forms of Conduct, a text that was 
lost in antiquity and remained utterly unknown until it was discovered 
at Mawangdui in the 1970s. Another manuscript of the work has re- 
cently been excavated in an elite tomb at Guodian, and most scholars 
now regard it as a revered Confucian document from the fourth century 
p.c. ^! 

The Five Forms of Conduct weaves quotations from the Odes into its sus- 
tained moral discourse in a manner unparalleled by any other text. 
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If one is not humane, one’s thoughts cannot be clear. If one is not wise, 
one’s thoughts cannot be extended. One will be neither humane nor wise. If 
one’s “concerned heart cannot be agitated, not having seen one’s lord,” 
then one’s “heart cannot be delighted, having seen one’s lord.” This is what 
is meant when it is said in the Odes: “Indeed when I have seen him, indeed 
when I have joined him, then my heart will be delighted” [Mao 14, 
“Caochong” aà]. If one is not humane, one’s thoughts cannot be clear. If 
one is not sage, one’s thoughts cannot be light. One will be neither humane 
nor sage. If one’s “concerned heart cannot be sorrowful, not having seen 


one’s lord,” then one’s “heart cannot be calmed, having seen one’s lord.” 


This argument is constructed around a series of intentional misquota- 
tions from Mao 14.” The poem, ostensibly a plaint of longing by an ar- 
dent woman, is typical of its genre: 


TS EN d Yao, yao, chirp the insects in the grass. 
FREE ES d The hoppers jump about. 
KAET I have not seen my lord, 
eC ph and my sorrowful heart is agitated.” 
DN BK FL Indeed, when I have seen him, 
OR EZ indeed, when I have joined him, 
TU All EE my heart will be calmed. 
bs LI I ascend that southern mountain, 
BEER yea, and pick the ferns. 

WE! I have not seen my lord, 
Sy BER and my sorrowful heart is sad. 
DN BK Fic Indeed, when I have seen him, 
OR EZ indeed, when I have joined him, 
TUO Alle my heart will be delighted. 
B5 Re Pa LI I ascend that southern mountain, 
BRE yea, and pick the thorn-ferns. 

AR LA I have not seen my lord, 
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Tot 2E and my heart is wounded with grief. 
IR EE LS Indeed, when I have seen him, 

DR PERR Z indeed, when I have joined him, 
MNIE my heart will be at peace. 


Even traditional commentators acknowledge the unvarnished eroti- 
cism of this song,” but The Five Forms of Conduct elevates it to the august 
plane of Confucian moral psychology by emphasizing that one would not 
be capable of feelings such as agitation and delight without the virtues of 
humanity and wisdom. To an uninitiated reader, the subject of the poem 
may appear to be amorous passion, but The Five Forms of Conduct advances 
a deeper interpretation: the poem is a statement of the power of properly 
stimulated emotions. (This attitude may remind us of Xunzi’s assertion 
that the “Airs” are “replete with desire but do not seep beyond the [cor- 
rect] stopping point.”) The vivid affections of the speaker, far from being 
shameful, testify to the fervent development of her moral sense. A person 
who does not experience violent emotions—and struggle to keep them in 
check—must have stunted moral faculties. The technique of deliberately 
misquoting the lines of the canon has a striking effect: it allows the text to 
refer more forcefully to the putative spirit rather than the letter of the 
Odes. 


The hermeneutical approach displayed by the texts surveyed above may 
not be unfamiliar to readers of Chinese literature, because, as we have 
noted, they rest on the same conviction that guided traditional critics 
and commentators into the twentieth century: a satisfactory interpreta- 
tion of an ode must reveal its embosked wisdom. What is noteworthy, 
then, is not the nature of these interpretations, but their date: the latest 
texts examined above date to the third century B.c., while some of the 
oldest go back at least to the fifth. This is not yet the world of the Odes 
themselves—assuming that they are as old as the tradition holds them 
to be—but it is as close as we can come with the sources available today. 
We may never be able to discover what the Odes meant to the men and 
women in distant antiquity who composed them and first recited them, 
but at least we have some idea of how they were received by readers only 
a few generations later. 

An instructive passage delineating the right way to read an ode ap- 
pears in Mencius 5A.4 (the same scene, discussed above, in which Mencius 
admonishes his partner in dialogue for misapplying the lines “Under bil- 
lowing Heaven, there is nothing that is not the king’s land”). 
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One who interprets the Odes does not take the words to distort the lyric or 
the lyric to distort [the poet's] intention. To engage this intention with 


one's own faculties—that is to comprehend its!” 


The exhortation to avoid literalism would probably find favor among 
sophisticated readers today, whereas the duty to “engage the poet’s inten- 
tion" would be dismissed as a manifestation of the intentional fallacy.” 
But the aporia of the Odes renders Mencius’ hermeneutic fruitfully inde- 
terminate in practice." To take the example of the crane calling in her 
paludal habitat: Xunzi's unique interpretation—that the sound of the 
crane symbolizes the noble man's transformative influence on the uni- 
verse around him—emerged naturally from the culture of reading that 
flourished in his time. In that world, to insist that the poem had no larger 
significance would have been tantamount to diminishing the author's 
stature; for any poetaster can write a few lines about a bird calling in the 
wild, but only a sage can transmute such an ordinary image into a diutur- 
nal instruction. No early reader would have dared to suggest that when 
the venerable authors of the Odes sang about a lovers’ squabble, they did 
not expect us to infer a sublime moral. 

Finally, when Confucius repeatedly accentuates the value of the Odes 
(as in Analects 16.13 and 17.9), his opinion is not to be taken lightly.°° The 
intensity of the Confucian school's devotion to the Odes is revealed by 
their studied citations of that text. The overwhelming majority of pre- 
imperial references to the Odes appear in Confucian works, and it is to 
the Confucian tradition that we owe not only some of the most memo- 
rable examples of tropological reading but probably the very concept of 
interpreting the Odes in this manner. Participating in Confucian culture 
meant more than simply professing a congeries of ethical beliefs; Confu- 
cianism was also a distinct form of expression. Since Confucianism as an 
intellectual movement has been notoriously difficult to define, perhaps 
we might try a novel tack: the Confucians were philosophers who pon- 
dered the Odes. Other groups, such as the Mohists, may also have ac- 
cepted the Odes as canonical, and writers with no partisan loyalties, such 
as the compilers of the Lüshi chunqiu, may have adopted the art of refer- 
ring suggestively to the Odes, but it was the Confucians who made it the 
hallmark of their discourse. 


E, m 


Xunzi in the Light of 
the Guodian Manuscripts 


Newly excavated manuscripts, as discussed in the Introduction, offer op- 
portunities for a richer understanding of classical Chinese philosophy 
than was available to previous generations, even in China. After the dis- 
covery in 1993 of a cache of bamboo manuscripts in an elite tomb at Guo- 
dian, near Jingmen fj, Hubei province i515, the scholarly world 
celebrated the so-called Guodian Laozi: the three texts in the collection 
that are composed of material with close parallels in the received Laozi. 
Now that this initial period of excitement has begun to ebb, it has be- 
come clear that the other manuscripts from Guodian are at least as inter- 


esting as the Laozi texts from a philosophical point of view and probably 
even more important from a historical point of view. The Guodian tomb 
has yielded the earliest editions of two canonical Confucian texts: Jet-Black 
Robes (Ziyi) and The Five Forms of Conduct (Wuxing). Furthermore, the ex- 
cavation yielded several previously unknown Confucian texts that shed 
light on the early history of the Confucian tradition. 

This chapter will focus on several texts from this last category: Cheng 
zhi wen zhi RZ BE iz; Honoring Virtue and Morality (Zun deyi 3&3); The 
Xing Emerges from the Endowment (Xing zi ming chu TE Ei án ath); The Six Forms 
of Virtue (Liude 7xf&);? Failure and Success Depend on Time ( Qiongda yi shi Z 
DFP); The Way of Tang and Yu (Tang Yu zhi dao REZ 38);* The Way of 
Integrity and Trustworthiness (Zhongxin zhi dao X838); and some unti- 
tled miscellanies known as Collections of Sayings (Yucong 5852). I believe 
that these works should be understood as doctrinal material deriving 
from a single tradition of Confucianism and datable to around 300 s.c. 
Of the surviving literature from the same period, they are closer to the 


Xunzi than to any other text and indeed anticipate several significant 


36 
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ideas in Kunzi's philosophy.” It is especially important to take note of 
these connections with Kunzi, in view of the emerging trend to associate 


the Guodian manuscripts with Zisi 4 © the grandson of Confucius, 
whom Xunzi bitterly criticized. 

These newfound Confucian texts contain a number of core ideas that 
distinguish them clearly from Mencian Confucianism and suggest the ex- 
istence of a vibrant non-Mencian tradition of Confucianism that culmi- 
nated in Xunzi’s system of moral philosophy. Before the discovery of the 
Guodian tomb, there was very little evidence concerning Xunzi’s intel- 
lectual antecedents, but it is apparent now that the Guodian manuscripts 
anticipate several characteristic themes in Xunzi’s philosophy: (1) the 


notion of “human nature” (xing VE), including the controversy over 
whether the source of morality is “internal” or “external”; (2) the role 
of “learning” (xue 2) and “habitual practice" (xi Œ) in moral develop- 
ment; (3) the content and origin of “ritual” (li 78), by which human 
beings accord with the Way; (4) the conception of the ruler as the 
“mind” (xin 4») of the state; (5) and the psychological utility of “music” 
(yue 4%) in inculcating proper values. Each of these subjects will be 
addressed below. 

One caveat before proceeding: for a number of reasons, the Guodian 
manuscripts are among the most difficult texts yet excavated. First, the 
writing of the Chinese characters presents more epigraphic problems 
than that of manuscripts recently excavated at sites such as Mawangdui. 
The manuscripts contain dozens of opaque graphs, including many that 
simply cannot be deciphered (so-called daikao zi f$ ^F.) ./ Second, while 


the bamboo strips are well preserved, there are several lacunae, some of 
which occur, frustratingly, at crucial junctures in the argument of the 
texts. Finally, and most important, the texts had to be reconstructed strip 
by strip (since they were found, in the words of one Chinese expert, “in a 
pile"),? and determining the correct sequence is often a matter of edu- 
cated guesswork. Consequently, the current arrangement of the material 
is often questionable. 

For these reasons, the analysis and translations presented below are 
necessarily tentative. We can only hope that with more intensive study, 
and with the ongoing publication of the early Confucian texts housed at 
the Shanghai Museum, our understanding of the Guodian manuscripts 
will improve. 


Famously, Xunzi believes that human nature is "evil" 52 (or, more liter- 
ally, *detestable")—by which he means that human beings naturally 
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wish only to satisfy their appetitive and concupiscent desires. He is also 
famous for his distinctive use of the term xing, which is unlike that en- 
countered, for example, in the Mencius. For Xunzi, xing means "what is 
so by birth" /EZzBr DAZ? or everything that we possess without hav- 
ing exerted any effort to obtain it. For Mencius, in contrast, xing repre- 


sents the natural course of development that an organism may be ex- 
pected to undergo given nourishing conditions, as has been persuasively 
demonstrated in a classic study by A. C. Graham.!° This is no trivial point, 
because Xunzi's attempted refutation of Mencius is based on an under- 
standing of the keyword xing that Mencius would not have accepted. The 
consequence of this difference in usage, as Dai Zhen RÆ (1724-1777) 
pointed out, is that Xunzi uses xing to denote the characteristic that all 
members of a species have in common, whereas Mencius uses the term 
to denote the characteristic that distinguishes a species from all others.!! 
(For example, all human beings have brains, but having brains does not 
distinguish human beings from all other species.) 

The Guodian manuscripts consistently use xing in the same sense as 


Xunzi:!? 


Wis 2ARE—h: BADER BRA C? 


Within the four seas, [everyone’s] xing is the same. That they use their 


minds differently is caused by teaching. 


FASERA CMH HAT RAIEZHRA" th > RU 
RES MET BEA AR Eb,» IS 


The xing of a sage and the xing of a mediocre person are without exception 
regulated by Heaven at birth; thus they are as they are.... Therefore the 


eople all have xing, and a sage cannot be without!® one. 
peop & 8 


None of the Guodian manuscripts state explicitly that xing is evil, but 
it is evident that they regularly understand it to be naturally deficient of 
“morality” #2, which must be attained from “outside” ¥}. In this respect, 
the conception of xing in the Guodian manuscripts could hardly come 
closer to that of Xunzi. The Xing Emerges from the Endowment explains that 
our inborn nature is revealed spontaneously in our responses to the stim- 
uli around us and that it is not naturally moral. We must strive to “bring 


morality inside ourselves”: 
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MARAE’ LECET’ FØRE FRAMI ^ REIR AE ^ BRS 
RoSA” PEU EE RES > AMA C Hio MARE 2 BRUST 
Té ESSE adr > KER RIDERE] RISER AEA 17 


pA: 


ro 
Lou 


Although everyone has a xing, the mind has no fixed will. It becomes 
operative only after [it encounters] objects; it becomes active only after [it 
encounters] pleasure; it becomes fixed only after habitual practice. The qi 
of happiness, anger, grief, and sorrow is the xing. Once it is apparent 
externally, objects take hold of it. The xing emerges from the endowment; 
the endowment is sent down from Heaven. The Way begins in the one's 
responses to reality;!? one's responses to reality are born of one's xing. At 
first, one stays close to one's responses to reality; in the end, one stays close 
to morality. Those who know their responses to reality know how to express 


them; those who know morality know how to bring it inside themselves. 


In other words, when presented with external stimuli, we exhibit our 
E3 


qing | 
our unsettled internal state. “Knowing one’s qing” is identified here as a 


, 


, our "responses to reality," which are simply a manifestation of 


crucial first step toward moral development (and elsewhere, as described 
below, The Xing Emerges from the Endowment emphasizes the importance of 
speaking in accord with one's genuine ging). But the ging is only the be- 
ginning of the Way; specifically, it lacks morality, for morality can come 
about only after “habitual practice," the conscious and habitual reforma- 
tion of the xing. 

Other manuscripts in the corpus advance the same idea, affirming 
more explicitly that morality is not inborn. 


TERA o REIS RERA REH S? 


Humanity is born in human beings; morality is born of the Way. Some 


things are born inside [us]; some things are born outside [us]. 


Eo PtH > BE Me °?° 
Humanity is internal. Morality is external. 
This last statement must be astonishing to any student of Chinese phi- 


losophy, because it is attributed to the philosopher Gaozi 4 in a debate 
recorded in the received Mencius. The consequences of this association 


will be discussed later. For now, let us observe that this idea, namely, that 
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morality must be obtained from outside the self, is common to Gaozi, 
Xunzi, and the Guodian manuscripts—and to virtually no other known 
members of the Confucian school. 


Xunzi postulates that, despite our natural evil, we can improve ourselves, 
namely, by what he calls *learning," which includes studying the canoni- 
cal texts handed down by the ancient sages.?! These texts are the Rites, 
the Music, the Odes, the Documents, and the Springs and Autumns, which in- 
corporate the principles of the entire universe. 


CHE) Soc (CE ZR» (GS) ^ CH) RU ^ GERBO n rnt. o ERIH 
ZA C 


The reverence and refinement of the Rites, the centrality and harmony of 
the Music, the expansiveness of the Odes and Documents, the subtleties of the 
Springs and Autumns—all that is between Heaven and Earth is fulfilled in 


them.?° 


And: “When learning comes to the Rites, it ceases. This is what is called 
‘the ridgepole of the Way and virtue” (3-7 Sm IE s KE Zi 
fizi. 

In a similar vein, The Xing Emerges from the Endowment asserts that the 
Sages helped to imbue people with morality by teaching from the classics: 


PUE REZ BUH mno SUB mS BE XE UU 
ME > th EEE” Tb ZEE’ UB Aa Ht MES S 
Hh tee EHE Ree Bh: MREZA) RROB CHR We 
SCC BEP Baha: RA Reza: SEES BBR 
t a RLE ^ UB ASE XU > GR A A UL e BS 
ABE GO CRD » CHE) ^ CR) ^ SRR ETNA * CRE)» A Aa 
zu: (Ho BAe Zt (08) (OR) BAB th: BATRA iB 
zo WHAM BIZ BESMA HRM AS 


o 
PR 
F IINE 


As a rule, there is something that moves the xing, something that activates?? 


it, something that engages it, something that whets it, something that 
impedes it, something that nourishes it, something that augments it. Asa 
rule, objects are what move the xing; pleasure is what activates it; causes are 
what engage it; morality is what whets it; circumstances are what impede it; 
habitual practice is what nourishes it; the Way is what augments it. Whatever 
one sees is called “objects”; what is congenial to oneself is called “pleasure”; 


the circumstances of objects are called "circumstances"; what is efficacious is 
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called “causes.” Morality is the expression of the many forms of goodness; 
habitual practice is what one uses to train the xing; the Way is the Way of the 
many objects. (As a rule, regarding the Way, the techniques of the mind are 
primary. Of the four techniques of the Way, only the Way of Humanity can 
be taken as the Way. One does no more than speak of the other three 
techniques.)?7 The Odes, Documents, Rites, and Music are all originally born of 
humanity. The Odes were made efficaciously; the Documents were spoken 
efficaciously; the Rites and Music were undertaken efficaciously. The Sages 
compared the categories [of the classics] and, expounding on these, 
assembled [the people]; they observed the sequences [of the classics] and 
restrained and instructed [the people]; they embodied the morality [of the 
classics] and ordered [the people]; they organized their qing and expressed 
[what should be expressed] and brought inside [what should be brought 


inside oneself |. 


Although this account omits the Springs and Autumns, other Guodian 
manuscripts include that text in the canonical collection: 


Bis) NO e e BAOD CONTER ERROR) EHR 
aug 


When one observes this [principle?] in the Odes and Documents, it is also 
present; when one observes this in the Rites and Music, it is also present; 
when one observes this in the Changes and Springs and Autumns, it is also 


present. 


(ALG AA CAUGHT LE” WE GIRVOHE DLE HSZ 
gu. 


The Changes are what unites the Way of Heaven and the Way of Humanity. 
The Odes are what unites ancient and modern aspirations. The Springs and 


Autumns are what unites ancient and modern affairs. 


The Xing Emerges from the Endowment presents a scheme very much like 
that of Xunzi: we use the Way to “augment” our inborn xing, and study- 
ing the canonical classics is recommended as one of the best methods of 
attaining the Way.?! 


Xunzi argues that the Sages established "ritual and morality" in order to 
bring about harmonious society: 
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TE EE ES RH ? EL: AEA ARTI AG ^ BIHPBEREGK ^ ORT EEO 
AU BERS > FRB” BLASS * SERRA AIR ZL > 
BK RAZR II ^ WAT JEU WAHE 
iE t °°? 


T 


m 
al 
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Whence did rituals arise? I say: People are born with desires; if they desire 
and do not obtain [the object of their desires], then they cannot but seek it. 
If, in seeking, people have no measures or limits, then there cannot but be 
contention. Contention makes disorder, and disorder privation. The Former 
Kings hated such disorder, and established ritual and morality in order to 
divide [the people’s responsibilities], in order to nourish people’s desires 
and grant what people seek. They brought it about that desires need not be 
deprived of objects, that objects need not be depleted by desires; the two 


support each other and grow: this is what gives rise to rituals.?? 


"Ritual and morality" also help people overcome their evil natures 
and become good: 


SAUER INGRBE Zia SEDE Ku ege 7 


Since people's natures are evil, they must await the governance of the Sage 
Kings, the transformation of ritual and morality—then everything emerges 


. B B B * 5 
with government and is in accord with ritual.”” 


Where Xunzi appears to be most original, however—or, more pre- 
cisely, where he appeared to be most original before the discovery of the 
Guodian manuscripts—is in his insistence that only the rituals of the Sage 
Kings can bring about harmonious society and personal self-cultivation in 
this manner, because only the rituals of the Sage Kings conform to the 
essential characteristics of humanity that distinguish us from all other 
species. In referring to the distinguishing characteristics of the human 
species, Xunzi does not use the word xing (which, as we have seen, de- 
notes in his parlance the characteristics that all humans naturally share), 
but the expression ren zhi suoyi wei ren zhe AiZAR LAA A, literally “that 
by which humans are human." 


AZAA AH > WEE? E: MEARE SEU c BMA > Ak 
A RATES SA CMAMAH SRAM A > EA FATA 
TRRILA BLEUS AE  JPRU LE SERES DR AHH: SSTRYETEIESE 
[-1]?5 > ZEMRE’ AMASRHS REM: MASMUAA 
#, JER DUE missed o^ DHS: KRERSLFTBRE LH 
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FOAL TE BAC 91 ATER PRRLATAGD DARIE TRAIN 


T 37 
XE 


What is it that makes humans human? I say: their making of distinctions. 
Desiring food when hungry, desiring warmth when cold, desiring rest when 
toiling, liking profit and hating injury—these [characteristics] are all 
possessed by people from birth. They are not things such that we must wait 
for them to be so. This is where Yu [a legendary sage king] and Jie [a 
legendary tyrant] are similar. This being the case, what makes humans 
human is not specifically that they have two feet and no pelt [i.e., that they 
are featherless bipeds]. It is their making of distinctions. Now the xingxing 
ape?? resembles us, and also has two feet and no pelt. But the noble man 
sips his soup and eats his food cooked.?? Thus what makes humans human is 
not specifically that they have two feet and no pelt. It is their making of 
distinctions. Birds and beasts have fathers and sons but no affection between 
fathers and sons. They have males and females but no separation between 
men and women. Thus the Way of Humanity is nothing other than to make 
distinctions. There are no greater distinctions than social distinctions. There 
are no greater social distinctions than rituals. There are no greater rituals 


than those of the Sage Kings.*° 


In other words, the rituals are right because they embody the Way 
of Humanity and not merely because the Sages dictated them. Other sys- 
tems of social control—such as law codes established by human rulers— 
cannot bring about the same results, because they do not necessarily 
accord with the Way. The consequence of this view, which has not al- 
ways been appreciated, is that for Xunzi the Way is paramount, not the 
rituals—for it is the Way that determines the rituals.*! 

It is noteworthy, therefore, that one finds much the same view pre- 
sented in the Guodian manuscripts. 


SERA ef Zn. 4 


The rituals are made by according with humans' qing. 


LES IE ra 


Our qing are born of our xing; the rituals are born of our qing. 


And most explicitly: 
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ABE ACE MEAR HABE CE EO AITH PAREZI - 
WU) ABL LURE ECT a AM URS «36 


Heaven lays down its great constancy; one uses it as a pattern for human 
relations. It regulates the moral [relationship] between ruler and subject; it 
fashions intimacy between father and son; it apportions the distinction 
between husband and wife. Thus the petty man disorders the constancy of 
Heaven, thereby opposing the Way of Heaven; the noble man orders human 


relations, thereby according with the authority of Heaven. 


The last passage reveals that the Guodian manuscripts conceive of 
the Way as the appropriate pattern for human interaction on earth,” a 
point that forces a reconsideration of the supposed “Daoist” influence 
on Xunzi, much discussed in the critical literature.^? It is now evident 
that dao was already well established as a term of Confucian discourse in 
Xunzi's time; he would not have had to borrow it from Daoist thinkers. 


Xunzi posits an analogy between polity and personhood. Kingdoms, he 
argues, are made up of two parts: their initial resources and the policies 
that their rulers elect to follow. It is Xunzi's conviction that a state's initial 
resources play no appreciable role in its ultimate success or failure; all 
that matters is the ruler and his decision to follow (or not to follow) the 
rituals. Similarly, people are also made up of two parts: the xing that they 
are born with and their conduct—or, in his language, their "artifice" (4. 
Like the policies of a state, the “artifice” of a human being must conform 
to the rituals to be successful. But like a state’s initial resources, the evil 
xing plays no role in determining our ultimate success or failure as hu- 
man beings; all that matters are the mind and its decision to follow (or 
not to follow) the Way.?? 

Xunzi articulates this view in a number of passages found throughout 
his book. He affirms that a state's initial power is irrelevant to its prospects 
for success by pointing out that “a state of one hundred li is sufficient 


` 


to establish autonomy" AZA > €M.” This is because a sage 
ruler can defend himself against his enemies by following the rituals: 


Jz[—85]9 1E» BH TAS KMS WMS RTR 
TEE > RUS AY MEAE; AAR ^ HEB ^ RUBIA QAR : (ER 
SONA SPI SAT RP uH ^ HLACRRIDASE | HAT 
SX AGEZ” HZ > AUR STE AB BEE s RAB NUS > TBE 


pa 
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If the mold is regular, the metal auspicious, the workmanship and casting 
skillful, and the fire and alloying appropriate, then cut open the mold and 
there will be a Moye [the name of a mythical sword]. But if one does not 
pare and expose it [when it becomes rough], does not sharpen it with a 
whetstone, then it will not be able to cut a rope. If one pares and exposes it, 
sharpens it with a whetstone, then it can slice a pan or basin, and slash an ox 
or horse instantly. As for the state—there is also a “cutting open of the 
mold" for a strong state. But if one does not teach and instruct, does not 
attune and unify, then one cannot defend against invasions or wage war 
outside [i.e., on other states]. But if one teaches and instructs them, attunes 
and unifies them, then the soldiers will be firm and the fortifications secure; 
enemy states will dare not close in. As for the state—there is also a “sharpen- 
ing with a whetstone." This is ritual and morality, and restrictions [enacted] 


. 5 
in due measure.” 


With such decisive influence over the complezion of his state, the 
lord is the absolute standard of conduct: 


Be Rw BEIETUERE AA’ BE AAMKE; AA’ wE’ wom 
KA °°? 


The lord is the sundial; if the sundial is straight, the shadow is straight. The 
lord is the bowl; if the bowl is round, the water is round. The lord is the 


. . . . . 5 
basin; if the basin is square, the water is square.°° 


Many of the sayings in Jet-Black Robes display a similar spirit: 


FH: RUEZ b BURAT LPRA” BEHRA * BOD DIRE 
BE "AA IRE »57 


The Master said: “The people take the ruler as their mind; the ruler takes 
the people as his body. What the mind is fond of, the body takes peace in; 
what the lord is fond of, the people desire. Thus the mind perishes along 
with the body; the lord is undone along with his people." 


FA: EF[CRI TIE ZA HE MRR BEDI > RURSTUOD 
Ig p.58 


The Master said: “If the superiors love humanity, then the inferiors will 
contend with each other to be first in practicing humanity. Thus the 


leader of the people displays his intentions in order to shed light on the 
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commoners, and the people bring his conduct down to themselves in order 


to please their superiors." 


TH: TS EU RUE DURS > TREAT HERPE FAA 
BR MLC > Path 59 


alin 


Tim 


The Master said: “In serving their superiors, inferiors do not follow their 
commandments but follow their conduct. If the superiors are fond of a 
thing, there must be those among the inferiors who outdo them in that 


regard. Thus superiors cannot but be careful about their likes and dislikes." 


The last passage is repeated verbatim in Honoring Virtue and Mo- 
rality,°° and the general idea recurs in several other Guodian texts: 


AMAR AGE > (ARSE RRL TERA MEAN 
Zo REA À 


If [a ruler’s] actions are not trustworthy, then his commandments will not 
be followed; if his trustworthiness is not manifest, then his sayings will not 
be felicitous. It has never happened that people who do not follow their 
superiors commandments, and who place no trust in their sayings, can yet 


internalize virtue. 


I do not mean to suggest that the Guodian manuscripts were in any 
respect original in saying that a ruler’s likes and dislikes necessarily in- 
fluence the populace’s emulous behavior. By 300 B.c., this was a well- 
worn theme in Chinese philosophy that was routinely used even by non- 
Confucian writers.°? But the statement in Jet-Black Robes that the people 
take the ruler as their mind is nonetheless striking. After all, in Xunzi's 
philosophy, the role of the mind in human self-cultivation is perfectly 
analogous to that of the ruler in the government of a state.” Perhaps 
Xunzi deliberately alluded to Jet-Black Robes while expounding his philoso- 
phy of mind. 

The Guodian manuscripts agree that an indispensable component of 
the ruler's behavior consists of his utterances, both verbal and musical. 
These must reflect his sincere will, so as to present a worthy model for 
the people to follow, as in The Xing Emerges from the Endowment: 


FUE ^ EB RREAN UE «94 


As for sounds generally, if they emerge in a trustworthy manner from the 


qing, then they will enter and stir up people's hearts profoundly. 
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RED Gt FER ARABELLA AIH °° 


If one seeks the mind [of the people] with artifice, one will not obtain it. 


We know that people cannot be [persuaded?] °° with artifice. 


This usage of wei 75 / {A is reminiscent of Xunzi’s tenet: “The principle of 
ritual is to make manifest what is genuine and to eliminate what is fake" 


CI PI EE wa t 


Another fundamental idea in Xunzi's philosophy pertains to music: 


RSE SERO oO ABI BOUES SSU o A TS ERS ^ SEAL PEARS CES 

ERO MAC ERE EÉRSRG EWL WW S WATERS 

UI ^ JE ZB BUA EARL ^ PORE ALL > CTE aa 
ELST Ti EEX ELT T RC EE SEO RRA > BE 

RRB AZ o ER ADT SAE EH BERS °° 


Exi 
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Music is joy; it is what humans cannot avoid in their ging. Thus humans 
cannot be without music. If we are joyous, then we must express it in sounds 
and tones, and give form to itin movement and quietude. And the Way of 
Humanity is fulfilled in sounds and tones, in movement and quietude, and 
in the changes in the techniques of the xing.°° Thus humans cannot be 
without joy, and joy cannot be without form, but if that form is not [in 
accord with] the Way, then there cannot but be disorder. The Former Kings 
hated this disorder; thus they instituted the sounds of the “Elegantiae” and 
“Hymns” in order to make them dao. They brought it about that their 
sounds were sufficient [to give form] to joy but were not dissipated; they 
brought it about that their patterned [compositions] were sufficient to 
make distinctions but were not timorous;”° they brought it about that the 
directness, complexity, richness, and rhythm were sufficient to move 
people’s good minds; they brought it about that heterodox and impure qi 


would have no opportunity to attach itself."! 


This is one of the most important passages in the history of Chinese 
aesthetics, because it brings together similar ideas that had been ex- 
pressed in earlier sources (such as the Zuo Commentary) ? but organizes 
these into the most comprehensive explanation of the origins of music 
in the irrepressible human urge to express emotions. Xunzi's framework 
was then adopted wholesale by such later works as the “Great Preface" to 
the Odes and the treatise known as “Record of Music” (Yueji ££50), now 
found in the canonical Ritual Records. Xunzi's primary motive in com- 
posing this essay was to refute Mozi's notorious argument that music is 
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wasteful; on the contrary, Xunzi claims, music is essential to the project of 
moral transformation, because music that conforms to the Way can influ- 
ence human beings and lead them to morality.” 


RB ZAMIR FE ^ MUERE s SBE ARAI 
fit SERRE > RAMTE” RAT DE REDRE” MADA 7 


Sounds and tones enter man deeply; they change man quickly. Thus the 
Former Kings were careful to make them patterned. When music is centered 
and balanced, the people are harmonious and not dissipated. When music is 
stern and grave, the people are uniform and not chaotic. When the people 
are harmonious and uniform, the army is strong and the fortifications 


. 5 
secure; enemy states dare not invade.” 


Xunzi’s final point is a calculated strike on Mohist policy, which was 
famous for its emphasis on territorial defense. Xunzi's message is that 
the Mohists do not even know what is good for them, inasmuch as music 
is essential to attaining their own goal. 

Essentially the same scheme is at work in the account of music in The 
Xing Emerges from the Endowment: 


PUE ^ FE eet fei ua HRR ^ BUPA ^ BK 
dec REINE : FR a RE RUA TR - EROR) ^ GR o BUREAU 
WIE ° HCA) S (E) > Hua ER (e °7° 


As for sounds generally, if they emerge in a trustworthy manner from the 
qing, then they will enter and stir up people's hearts profoundly. When one 
hears the sound of laughter, one will be as though refreshed and thus 
happy. When one hears singing and chanting, one will be as though jolly 
and thus excited. When one listens to the sounds of the lute and cithern, 
one will be as though perturbed”” and thus full of sighs. When one observes 
the “Lai” and “Wu” dances, one will be as though even-tempered and thus 
stirred." When one observes the “Shao” and “Xia” dances, one will be as 


though assiduous and thus frugal. 


Where Xunzi recommends the “Elegantiae” and “Hymns,” The Xing 
Emerges from the Endowment extols the power of the “Lai,” “Wu,” “Shao,” 
and “Xia” dances.” But effectively, these all refer to the same kind of 
musical compositions that were handed down by the Sages for the pur- 
pose of inspiring human beings to embody the virtues conveyed in them. 
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To be sure, Xunzi's essay explains this process much more clearly than 
The Xing Emerges from the Endowment—but once again, the essential com- 
ponents of Xunzi's philosophical position seem to be anticipated by the 
Guodian manuscripts. 


While it is possible to maintain that these broad similarities between the 
philosophy of Xunzi and that of the Guodian manuscripts may be coinci- 
dental, that position would have to be reconciled with the considerable 
evidence that Xunzi intended to refer (or at least allude) to the Guodian 
texts in his own writings. 

Since the discovery of The Five Forms of Conduct at Mawangdui, it has 
become clear that Xunzi had this same tradition in mind—if not this very 
text—when he criticized Mencius and Zisi for “pretending that they were 
following early precedents in inventing their propositions, calling them 
the ‘Five Xing” KES » SG As early as A.D. 818, the com- 
mentator Yang Liang ##{ had a good idea of what Xunzi meant, for he 


tells us: “The ‘Five Xing’ are the ‘Five Constancies': these are humanity, 


righteousness, ritual, wisdom, and trustworthiness” AÍF > A% ° CRE 


45/3 42th.8! Twentieth-century scholars, however, assumed that Xunzi 
was referring to the so-called Five Phases #.{f of late Warring States and 


early Han philosophy.?? It is clear now that Yang Liang was closer to the 
truth; the Wuxing manuscripts found at Mawangdui and Guodian enu- 
merate these five virtuous forms of behavior as humanity, righteousness, 
ritual, wisdom, and sagehood E —and this set of virtues is doubtless what 
Xunzi refers to as the “Five Xing." 9? 

Another example: the Guodian text Failure and Success Depend on Time 
is a parallel account of a story told in the Xunzi about Confucius' difficul- 
ties while traveling between the states of Chen and Cai.?* In a recent 
study of the several “between Chen and Cai” stories in the ancient litera- 
ture, John Makeham has suggested that the narrative in the Xunzi may be 


the oldest version of a cycle based on the brief notice in Analects 15.2:°° 


TED AB Re ^ (ED RRR TEI: Apo? TFH: GST 
83 RACER S° 


When they were in Chen, they ran out of grain; the followers became ill, 
and none could get up. Zilu's resentment showed, and he said: “Does the 
noble man also encounter hard times?" 

The Master said: “The noble man is firm in hard times; when the lesser 


man falls on hard times, he becomes dissolute."97 
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In Xunzi's telling of the story, however, Confucius makes a different 
point, namely, that success and failure depend on one's position and op- 
portunities, and that many virtuous heroes of the past were undone by 
circumstances beyond their control. As Makeham shows, this later coun- 
sel is typical of versions of the tale from the third century B.c. onward. 

The lesson recorded in Failure and. Success Depend on Time is not situ- 
ated between Chen and Cai— nor is it even attributed to Confucius—but 
the language and argument contain striking echoes of Xunzi's account. 
Both texts mention the example of Wu Zixu fi, for example. Simi- 
larly, Failure and Success Depend on Time says: “Whether one meets or 
does not meet [with opportunity] depends on Heaven” #474 #4 > Rth,’ 
a phrase that recurs almost word for word in the Xunzi: "Whether one 
meets or does not meet [with opportunity] depends on time" AJA 
# > IBS? Again, Failure and Success says: 


JHA CH SEEDB(GA 9 


If there is the right person, but not the right generation, then even one who 


is talented will not succeed. 


The version in Xunzi says: 


S BRATISEIE HBR HATE?! 


If the right person does not meet with the right time, then will even one 


who is talented be able to succeed??? 


These and other similarities indicate that even if the account in the 
Xunzi is not modeled after Failure and Success Depend on Time, the two 
must share a common source or sources. Recalling that Failure and Success 
never refers to Confucius' difficulties between Chen and Cai, perhaps we 
may say that Xunzi was the first writer to combine this teaching about 
timeliness with the famous legend from Analects 15.2, where, as we have 
seen, the figure of Confucius gives a very different response to Zilu.?? 

Finally, it was noted above that Xunzi may have been inspired by a 
saying in Jet-Black Robes (“The people take the ruler as their mind,” and 
so forth) while formulating his unique philosophy of mind. The editorial 
group from the Jingmen Municipal Museum has pointed out a specific 
case where Xunzi's language appears to be based on that of the Guodian 
manuscripts.?* The Way of Integrity and Trustworthiness says: 
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Bz Ais > ARE .95 


With the Way of Integrity, the many artisans do not make slipshod wares. 


Compare the corresponding statement in the Xunzi: 


ae: > Bll EE T 2 °° 


If things are as above, then among the many artisans, none will fail to have 


integrity and trustworthiness, and they will not make slipshod wares.?" 


One can only expect that as we come to understand the Guodian manu- 
scripts more fully, we will find many more such correspondences, both 


philosophical and literary, with the wriüng of Xunzi.?8 


Since the similarities between the world view of the Guodian manuscripts 
and that of Xunzi are evidently profound and pervasive, it is important 
not to overlook the differences between the two. 

First, Xunzi addresses a great number of philosophical issues that are 
never broached in the Guodian manuscripts. The chapter called “Rectify- 
ing Names" (Zhengming), for example, lays down an intricate theory of 
naming that has attracted modern linguists and analytical philosophers 
as a valuable contribution to the philosophy of language.?? His work also 
contains a sophisticated consideration of the famous ancient paradoxes 


)100 and a sustained discussion of the 


(“Eggs have hair,” and so forth 
reasons for rejecting this kind of semantic legerdemain.!?! While the au- 
thors of the Guodian manuscripts are also keenly aware of the persuasive 
power of language and literature, their writings, as we possess them, do 
not treat of such subjects as the appropriateness of names, the errors of 
falsidical paradoxes,!?? 
Way. 


Similarly, another well-known feature of Xunzi's philosophy is his 


and the relationship between language and the 


excoriation of theurgists, omen seekers, and purveyors of supernatural 
theories. In his “Discourse on Heaven" (Tianlun Rf), Xunzi articulates 
= (or 


“transformations of yin and yang” [E57 1E), on the one hand, and “hu- 


a distinction between what he calls “material anomalies” MZEE 


man portents” A # on the other. The former, such as yawping trees and 
falling stars, are essentially innocuous and inscrutable; they have oc- 
curred in all periods of history and have never exercised a decisive influ- 


ence on human affairs. The latter, however, are “to be feared” nJ. Ex- 
amples of “human portents” are poor plowing, hoeing and weeding out 
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of season, or governmental injustice: in other words, willful actions, un- 
dertaken by unenlightened human beings, that violate the order of the 
Way and spell disaster for the entire nation.!?? Xunzi’s point is that if we 
must look for omens, we will find them not in the skies but in our own 
deeds—for it is we, and not Heaven, who forge our own destinies. While 
this manner of thinking is surely not incompatible with the conception of 
Heaven in Cheng zhi wen zhi, none of the Guodian manuscripts incorpo- 
rates the distinctive idea of “material anomalies" and “human portents." 
That seems to be a purely Xunzian innovation.!?* 

Finally, Xunzi uses his paradigm of rituals and the Way to attack 
other provinces of philosophical debate. In the “Discussion of Warfare" 


(Yibing i€£:), for example, Xunzi declares that the victor in any battle 
will not be the side with the superior tactics or weaponry but the side 
that has cultivated the rituals more assiduously: 


yal 
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The weapons of the ancients were nothing more than halberd, spear, bow, 
and arrow, but enemy states recoiled without contest. Fortifications and 
battlements were not managed, pits and moats were not dug, strongholds 
and fortresses were not planted, machinery and surprise tactics not brought 
to bear; however, that the state, in peace, did not fear foreigners and was 
secure!0? there was no other reason for this than that [the rulers] were 
enlightened with respect to the Way and divided the [responsibilities] of the 


people equitably.!°° 


In effect, then, military science is viewed as one of the many areas in 
which the consequences of the Way can be worked out rationally and sys- 
tematically. The “Discussion of Warfare” is not really about warfare at all; 
it merely uses the example of warfare to demonstrate the unparalleled ef- 
ficacy of the rituals and the Way.!!? This example highlights a fundamen- 
tal difference between Xunzi and the Guodian manuscripts. The latter 
may discuss various ideas—such as human nature, learning, music, and 
the Way—that are also basic to Xunzi’s outlook, but in these earlier docu- 
ments, those themes are not yet galvanized into an integral system. 
Rather, they appear to be a congeries of typically Confucian, but not 
apodictically interrelated, approaches to moral philosophy. For Xunzi, 
by contrast, all topics in philosophy are but aspects or reflections of 
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the Way in its infinite applicability. In that respect, Xunzi's views on di- 
verse subjects—language, warfare, ritual —are predetermined by his com- 
mitment to the Way as the Heaven-ordained plan and pattern of nature, 
the infallible standard of reason and conduct. In this respect he is, to 
borrow the useful paradigm of Isaiah Berlin, a hedgehog rather than 


a fox.!!! 


Since several of the Guodian manuscripts can be shown to anticipate 
Xunzi in so many respects, it is worthwhile to ask who may have written 
them.!!? The above discussion touched on one important clue, namely, 
the tenet that “humanity” is internal and “morality” external. As far as I 
know, there are only two places in the received literature where this posi- 
tion is espoused. First, it is attributed to the philosopher Gaozi in his cel- 
ebrated debate with Mencius (recorded in Mencius 6A); and second, it 
appears in a curious fragment now included in the “Jie” FK chapter of 


the Guanzi,!!? 


which, as A. C. Graham has demonstrated, is probably “a 
surviving document of the school of Gaozi."!!* Therefore, it is reasonable 
as a first hypothesis to suppose that the Guodian manuscripts may have 
something to do with Gaozi or the branch of Confucianism that he 
represented. !? 

The Six Forms of Virtue gives a unique and coherent explanation of the 
principle that humanity is internal and morality external. The text starts 
by assigning six separate virtues to the six cardinal social roles. Morality 3& 
pertains to the lord Æ, integrity & to the subject FR, wisdom 4 to the 
husband &, trustworthiness {f to the wife 7$, sagehood = to the father 
4, and humanity {= to the son 7É.116 Then we read: 
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Humanity is internal; morality is external; ritual and music are shared. 
Inside are established the father, the son, and the husband; outside are 
established the lord, the subject, and the wife. [ The text then justifies this 
schema by describing the various funerary rites observed on the death of 


]!!? One breaks with one's lord on account of one's 


different relations. 
father, but one does not break with one's father on account of one's lord. 
One breaks with one's wife on account of one's brothers, but one does not 
break with one's brothers on account of one's wife. One reduces!!? [the 


number of ] one's friends on account of one's clan relations, but one does 
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not reduce [the number of | one's clan relations on account of one's 


friends. 


In other words, when the text says that humanity is internal and mo- 
rality external, it means that when moral dilemmas arise, the social role 
pertaining to humanity is to be privileged over the social role pertaining 
to morality. We protect our clan members before we protect "outside" re- 
lations.!*° This idea is clearly in line with Analects 13.18 (examined in the 
Introduction, above): 


The Lord of She said to Confucius: “In our village there is one Upright 

Gong. His father stole a sheep, so the son testified against him." 
Confucius said: "The upright people of my village are different from 

this. The fathers are willing to conceal their sons; the sons are willing to 


conceal their fathers. Uprightness lies therein.” !?! 


The impulsive young man, struggling to live up to his epithet, should have 
known that his obligations to his father outweigh his obligations to his 
lord. 

Is this what Gaozi meant when he said that humanity is internal and 
morality external? Perhaps, but nowhere in Mencius 6A does he make an 
argument even remotely resembling this one. On the contrary, his justifi- 
cation of his famous tenet is shown by Mencius to be thoroughly unten- 
able. Gaozi argues that morality is external, because we naturally venerate 
people who are older than ourselves, and the fact that they are older is an 
objective circumstance external to ourselves. So moral behavior is deter- 
mined by factors outside the self. Mencius responds, compellingly, that 
our tendency to venerate our elders is actually internal, for we do not ven- 
erate aged horses, only aged humans. We decide when and where “age” is 
a factor that we must take into account in moral behavior. The signifi- 
cance of age is subjective.!*? 

What Gaozi really believed and whether the editors of the Mencius 
included his best arguments are, at least at present, unanswerable ques- 
tions. Nevertheless, Cheng zhi wen zhi and The Xing Emerges from the Endow- 
ment shed great light on an enigmatic passage in the debate between 
Mencius and Gaozi as recorded in Mencius. 
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Gaozi said: "What is inborn is called xing." 

Mencius said: "Is what is inborn called xingin the way that white is 
called ‘white’?” 

He said: “It is so.” 

“Ts the whiteness of white feathers like the whiteness of white snow; is 
the whiteness of white snow like the whiteness of white jade?” 

He said: “It is so.” 

“Then is the xing of a dog like the xing of an ox; is the xing of an ox 


like the xing of a human being?” 124 


It has never been clear to commentators precisely what Mencius be- 
lieves he has accomplished in this exchange. If anything, by referring to 
such questionable hypostatizations as “the whiteness of white feathers,” 
his argument may remind one of the notorious sophistic technique of 
jianbai EXE] (“the separation of distinct but mutually pervasive proper- 
ties").!?5 But the Guodian manuscripts reveal what is at stake. Gaozi is 


presenting a definition of xing like that of The Xing Emerges from the En- 
dowment: xing is the name that we use to denote the inborn characteristics 
shared by all members of a single species. Mencius simply cannot accept 
Gaozi’s definition because of his own peculiar usage, which we have ex- 
amined above. This is why he raises the issue of the dog’s xing and the 
ox’s xing: in his world view, xing refers to the special characteristic that 
distinguishes one species from all others. As far as Mencius is concerned, 
by asserting that “what is inborn is called xing,” Gaozi is effectively deny- 
ing that there is a fundamental difference between human beings and 
animals. The debate is best understood as a scholastic dispute: Gaozi 
stands for a group that understands the keyword xing in a manner intoler- 
able to Mencius. (And the Guodian manuscripts suggest, contrary to all 
subsequent orthodoxy, that it may have been Mencius’ usage of xing, 
and not that of Gaozi or Xunzi, that was considered misguided in ancient 
times.) 129 

Similarly, Mencius' disciple Gongduzi, in discussing Gaozi, refers to a 
position that is explicitly avowed by Honoring Virtue and Morality: 
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Gongduzi said: *Gaozi said: "There is no inherent goodness or lack of 
goodness in the xing.' Some say: "The xing can be made to be good and can 
be made to be not good. Thus when Kings Wen and Wu arose, the people 
were fond of goodness; when Kings You and Li arose, the people were fond 


of violence.’”!28 


Honoring Virtue and. Morality (manifestly following the lead of Jet-Black 
Robes) agrees that people are, by nature, morally indeterminate; they sim- 
ply take on the characteristics exhibited by their ruler. 


TSN HAWA WA 2 


Jie did not tell his people that they must be disorderly, but the people 


became disorderly. 


FEFE: cQ EB MEEMI LEUH: FARR H 


In serving their superiors, inferiors do not follow their commandments but 
follow their conduct. If the superiors are fond of a thing, there must be 


those among their inferiors who outdo them in that regard. 


There is another historical figure with whom the Guodian manu- 


scripts can be plausibly associated: Gongsun Nizi AJET, a native of 
Chu who is sometimes said to be the author of Jet-Black Robes!*! 
works are listed in an ancient bibliography as comprising twenty-eight 


and whose 


chapters.!°? Unfortunately, we know even less about Gongsun Nizi than 
we do about Gaozi; it is not even clear when he lived.!?? We are told by 
some commentators that he was the compiler of a “Record of Music,” 134 
but there are several reasons why it is doubtful that this can refer to the 
extant chapter by that name in the Ritual Records. More plausible is the 
hypothesis that Gongsun Nizi wrote a lost essay about music, which may 
have ultimately contributed to the philosophical view that informs the 
received “Record of Music." It is not farfetched to view The Xing Emerges 
from the Endowment as a possible remnant of Gongsun Nizi's tradition. '?? 
Another useful reference to Gongsun Nizi is provided by the cur- 
mudgeonly author Wang Chong 7 (a.D. 27-ca. 100). Wang places 
him in the same category as certain other early Confucians who believed 


that the xing contains both goodness and evil in it and that human beings 
can be made to augment one or the other aspect of their natures.'*° This 
position is similar to that attributed to Gaozi in Mencius 6A, which Wang 
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Chong also discusses.!?? Not coincidentally, it is also very much like the 
position that Xunzi defends with incomparably greater rigor.?? 

This is not to suggest that the Guodian manuscripts were necessarily 
written by Gaozi or Gongsun Nizi. Indeed, it is not impossible that these 
names refer to fictitious characters who never lived. However, the philo- 
sophical positions sketchily attributed to these two figures correspond 
well to what we read in the Guodian manuscripts. It cannot be a coinci- 
dence that the “humanity is internal, morality is external" apophthegm 
is elsewhere attributed to Gaozi and to no one else—just as it cannot be 
a coincidence that Jet-Black Robes is attributed to Gongsun Nizi of Chu, 
whose doctrinal views, as outlined by Wang Chong, fit with The Xing 
Emerges from the Endowment and the other manuscripts like it. Gaozi and 
Gongsun Nizi, therefore, are best understood as names representing a 


139 the same branch that 


distinct branch within the Confucian tradition, 
produced such texts as The Xing Emerges from the Endowment, The Six Forms 
of Virtue, and Cheng zhi wen zhi. Their platform, insofar as it can be recon- 


structed, is as follows:!*? 


l. Xingrefers to what is inborn in an organism and thus to the features that 
all members of a certain species hold in common rather than the features 
that distinguish a certain species from all other species. 

2. Although the xing is morally indeterminate, people can make themselves 
good through self-cultivation. The method to become good is to follow 
the Way (which is established by Heaven), and the Sages transmitted 
rituals and canonical texts in order to help us in this process. People can 
also be led to evil if they are given destructive examples to follow. The 
ruler, consequently, must be careful about the rightness of his own 
actions. 

3. Thus it is said that humanity is internal but morality external. 

4. Music is especially useful in the project of self-cultivation, because the 
sounds and tones of appropriate music can inspire human beings to 


emulate the virtues expressed in them. 


In conclusion, it is evident that Xunzi did not arise ex nihilo, and we 
now have a better view than ever before of the intellectual world from 
which he emerged.'*! His positions may be more systematically argued 
than anything to be found in the Guodian manuscripts, but there can be 
little question that he descends from the same doctrinal sect. One can 
imagine that the Guodian texts are what Xunzi learned in school. 


Eu 


Han Fei's Doctrine of Self-Interest 


(Cie 49 of the Han Feizi, titled “The Five Vermin” (Wudu 7), in- 
cludes one of the earliest discussions in Chinese history of the concepts 
of gong Z and si P.. Influenced no doubt by the modern meanings of 
these terms, most translators render gong and si as "public" and “pri- 


vate," respectively! but an examination of the original passage reveals 
the inadequacy of these translations: 
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In ancient times, when Cangjie invented writing, he called acting in one’s 
own interest si; what opposes si he called gong. So Cangjie certainly knew 
already that gong and s? oppose each other. To consider them now equally 
profitable is a calamity resulting from a failure to investigate [the issue]. 
Thus, if one calculates on behalf of common men, there is nothing better 
than cultivating humanity? and righteousness and engaging in literature and 
study. If they cultivate humanity and righteousness, they obtain an audience 
and are trusted [by the ruler]; if they obtain an audience and are trusted, 
they receive an appointment. If they engage in literature and study, they 
become brilliant teachers; if they become brilliant teachers, they will be 
prominent and honored. This is beautiful for common men. But those 
without merit receive appointments and those without rank are prominent 


and honored—if one practices government like this, the state will surely fall 
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into disorder and the ruler will surely be imperiled. Thus incompatible 


things cannot stand together. 


This passage requires some unpacking. First, Han Fei relies on the 
graphic correspondence between gong and si to suggest that Cangjie, the 
ancient sage who supposedly invented writing, understood these two con- 
cepts to be mutually antagonistic. Both gong and si share the element s 
A, which Han Fei takes to mean “acting in one's own interest.” Gong is 
what “opposes” (bei 1$ 


5, or ba JA, understood in the sense of 1A) si and is 
therefore written as ba si Zx.* Han Fei’s elucidation of the characters— 
which would be lost on readers who do not recognize that gong and si 


share the same graph—is designed to show that it is inexcusable today 
not to understand the difference between gong and sj when Cangjie 
pointed out their mutual incompatibility countless generations ago. 

Han Fei then goes on to illustrate si with the example of “common 
men” who pursue a life of ostentatious morality and scholarship in order 
to impress the ruler and attain power and eminence—a “beautiful” out- 
come. The implication is that people become teachers and moral para- 
gons for selfish reasons: they hope that a shining reputation will even- 
tually be convertible into abundant material benefits. The ambitious 
throng competing for administrative positions is acting out of si, self- 
interest. No one should believe that the virtue of such men is anything 
but mercenary.? 

However, self-interest is not inherently reprehensible in Han Fei’s 
view; the problem is that a ruler simply cannot entrust important appoint- 
ments to men with spotless moral records but no real merit. So the inter- 
ests of the ministers and the ruler are diametrically opposed. Ministers 
hope to parlay their undeserved fame into a comfortable career; a ruler 
must weed out the posers in his search for those rare and invaluable adju- 
vants who are genuinely capable of administering the state. In short, if s 
is the self-interest of the minister, gong is the self-interest of the ruler.® 
Thus, while “private” may be defensible as a rendering of si, “public” is 
wholly misleading for gong, because the self-interest of the ruler need 
not coincide with the general interest of the public. Indeed, our modern 
concept of the “public interest” or “public good” hardly existed in an- 
cient China. Han Fei was not James Madison. 

Han Fei continues in this vein, turning his attention to hypocritical 
ministers who expatiate on the so-called Horizontal and Vertical Alliances 
(648.7 Neither alternative is in the ruler's best interest. Joining the Hori- 
zontal Alliance means prostrating oneself before the might of Qin, and 
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states that routinely prostrate themselves find their territory pared down 
until nothing is left. In contrast, joining the Vertical Alliance means res- 
cuing impotent states that are about to be annexed by Qin, and states 
that routinely rescue their impotent neighbors find their own strength 
weakened until their armies are defeated. Han Fei concludes: 
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Thus if they [advocate] serving the mighty, they mean to serve in the 
administration within [the state] by means of some power outside it; if they 
[advocate] rescuing the small, they mean to seek profit outside [the state] 
by means of their importance within it. Before any profit has come to the 
state, they have obtained their feudal territories and rich emoluments. 
Although the ruler above is despised, the ministers are esteemed; although 
the state’s territory is pared away, private households are wealthy. If their 
affairs succeed, they become senior and important with their power; if their 
affairs fail, they retire to their homes with their wealth. In hearing proposals, 
rulers of men generally do not hold ministers responsible for their names 
and realities.? Before [the ministers'] affairs have succeeded, their 
emoluments are already estimable—and since they are not punished if their 
affairs fail, why should the wandering persuaders not use some “dart-and- 
string” proposal and count on luck?! Why are there such groundless 
proposals that would smash a state and ruin a ruler if one listened to them? 
It is because the ruler of men is not clear about the respective profits of gong 
and si, does not investigate appropriate and false speech, and is uncertain in 


administering punishment. 


Han Fei counsels rulers to remember that ministers propose policies 
out of self-interest: they are concerned only with enriching themselves 
and look upon the ruler and his state as nothing more than a resource 
to be exploited in their quest for material aggrandizement. Only a fool, 
therefore, would follow a minister's advice uncritically. The ruler must 
use a rational system of rewards and punishments so that ministers can 
expect swift penalties if their plans fail; this will deter ministers from mak- 
ing frivolous proposals that do not promise at least some benefit to the 


Han Fei’s Doctrine of Self-Interest 61 


state. Moreover, the ruler must always ask himself who stands to gain from 
a particular proposal and be sure to distinguish the personal interests of 
the ministers, or sj, from the general interests of the sovereign, or gong. 
This view is noteworthy in that it does not necessarily privilege gong at 
the expense of si. The issue is simply one of competing interests: a shrewd 
minister is intent on advancing his si just as a shrewd ruler takes care to 
protect his gong. Han Fei consistently implies that rulers have only them- 
selves to blame for the consequences of adopting a ruinous strategy with- 
out first considering gong and si. In later writers, by contrast, gong typically 
refers to imperial control in accordance with the universal Way, and si de- 
notes those troublesome areas where gong has failed to take hold.!! To be 
sure, in this chapter, Han Fei does not show any sympathy for ministers 
and si, for he lists among the five vermin "those chatterers who engage 
in deceitful flattery, who borrow foreign power in order to complete their 
si and cause | the profit owed to the Altars of Soil and Millet to be ne- 
glected" E zi > Ae [SARI DRE TT EZ FI. But 
this condemnation is explained by the fact that “The Five Vermin” is ad- 
dressed to a ruler. Han Fei’s understanding of the tension between gong 


and si raises the possibility that in recommendations intended for the 
ministerial class, he might advocate si. 

And this is precisely what we find in chapter 12, “The Difficulties of 
Persuasion” (Shuinan #t##): 


BRA GTS o BURSTS A ° BEAT > HI UB 
RERE’ AIL DRA RESEDA BURR: Bae 
Er» BURA At > HAARE R TUR AT E 

SRE > REE HERES ^ OAT UE A SEU at S? 


a 


Eulogize other people who act in a manner similar to the ruler; take as a 
model those affairs of others that are similar to his plans. If there is 
someone as vile as he, you must use [that person’s] greatness to prettify him, 
as though he were harmless. If there is someone who has had the same 
failures as he, you must use [that person’s] brilliance to prettify him, as 
though there were no real loss. If he considers his own strengths manifold, 
do not cause him to regret!4 his [past] difficulties. If he considers his 
decisions brave, do not anger him by reprimanding him. If he considers his 
plans wise, do not diminish him [by citing] his failures. Only if there is 
nothing contrary!? in your general import and nothing stringent in your 
speech will your wisdom and rhetoric gallop forward to the ultimate. This is 


the way of attaining both intimacy without suspicion and effectual speech. 


62 After Confucius 


Han Fei does not mean that a minister must always be a sycophant; 
the point is that one must craft one's speeches to complement the ruler's 
character. “The difficulty of persuasion always lies in knowing the mind 
of the one being persuaded, so that we can match it with our persua- 
sions" LR EE EMR Àb” WD Sere zz. But rulers being habit- 
ually vain and impetuous, a fawning approach is usually safest. 


It is remarkable that a minister who follows Han Fei's prescriptions in 
chapter 12 would be condemned by the Han Fei of chapter 49 as a “chat- 
terer who engages in deceitful flattery." Scholars sometimes cite such os- 
tensible contradictions as evidence that the Han Feizi could not have been 
written by one man.!” The weakness of this theory is that it does not take 
into account the fundamental similarities of the two chapters. The basic 
issue in both contexts is the natural and inevitable antagonism between 
the ruler and his ministers, a topic more typical of the Han Feizi than any 
other Chinese text. There are no irreconcilable inconsistencies: Han Fei's 
avowed opinion simply changes with his intended audience. (He may 
write more often for rulers than for ministers, but that is only a conse- 
quence of his own context: he, too, has si and can expect to gain more 
from the favor of his suzerain than from that of mere career men.) Now 
he may excoriate duplicitous ministers; now he may explain how to gull a 
king. It is impossible to say which is the “real” Han Fei, because in nei- 
ther authorial mode does Han Fei disclose his personal views. 

Or perhaps we ought not assume that Han Fei had personal views 
at all. Textbooks generally aim to elucidate the philosophical system of a 
particular thinker, but Han Fei is unsuited to that kind of project. He sim- 
ply does not affirm a belief in any absolute scale according to which one 
can rank objectively the disparate interests of all the actors on the stage. 
The only genuine force in the world is self-interest, the competing and 
interacting interests of rulers, ministers, and common men and women. 
His system is one of gong and si, not right and wrong. A. C. Graham's fit- 
ting description of this world view is *amoral."!? 

Scholars often point out that Han Fei was influenced by the political 
interpretations of the Laozi that were popular at the time and frequently 
invoked the Way in his discussions.!? When these passages are scrutinized, 
however, it becomes evident that, unlike his predecessors, Han Fei does 
not conceive of the Way as the foundation of morality, but merely em- 
ploys themes and phrases borrowed from the Laozi in order to further 
his arguments about the ongoing political struggle between a ruler and 
his ministers. 
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Chapter 5, “The Way of the Ruler” (Zhudao = #4), is illustrative. Han 
Fei opens with sententious pronouncements about the primordial Way: 


Gea o Hd o BACH: BUA TRAY MUA 
Zin WBS TAB > CREE - mA Ci ^ BERD 
SIE: ARABA" ABBAS C4 AH AT RBA > EDS C 


E 
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The Way is the origin of the Myriad Things, the skein of right and wrong. 
Therefore, the enlightened lord holds to the origin in order to know the 
source of the Myriad Things and masters the skein in order to know the 
endpoints of gain and loss. Thus, in emptiness and tranquillity, he awaits 
commandment—the commandment for names to name themselves and for 
affairs to settle themselves. Since he is empty, he knows the essence of 
objects; since he is tranquil, he knows what is correct for everything that 
moves. One who speaks spontaneously makes a “name”; one who acts 
spontaneously makes a "form." When "forms and names" match identically, 
then everything returns to its essence without any action on the part of the 


ruler. 


This exordium is a patchwork of ideas and keywords borrowed from 
earlier thinkers. “The Way is the origin of the Myriad Things" is a direct 
allusion to the discussion of the Way as the “origin of the world" X Ff 

A in Laozi 52.?! Most of Han Fei's other statements here are reminiscent 
of Shen Buhai EFÈ (fl. 354-340 n.c.),?? the renowned administrative 
theorist whose influence Han Fei freely acknowledges.?? The notion that 


the enlightened ruler must wait for names to name themselves and affairs 
to settle themselves is anticipated in Shen Buhai's essay "Dati" 8S (The 
great body): “Names rectify themselves; affairs settle themselves. Thus he 
who has the Way accords with names but still rectifies them; he follows 
affairs but still settles them" AET) PAET) XE DUBBI mE 
zo EEE. Shen Buhai's point is that the ruler must practice wu- 
wei f$% (nonaction), which means handling affairs in accordance with 
the Way and not engaging in any purposive action that may violate the 
natural order of things. Han Fei uses the phrase “emptiness and tran- 
quillity" to express an equivalent view: the ruler rules by responding to 
things, rather than by acting on them.” 


The end of the passage then focuses on “forms and names,” another 
term associated with Shen Buhai in ancient times.” As H. G. Creel has 
shown, “forms and names” is a tenet of bureaucratic government: a 
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minister is given a title or duty—his “name”—and is then judged accord- 
ing to his performance of that office—his "form." If “forms and names" 
match, the minister has discharged his obligations acceptably and should 
be rewarded. But if there is any discrepancy, the minister has failed and 
must be punished.?” Shen Buhai refers to this idea in “The Great Body” 
in language inspired by legal convention: “One who is a minister grasps 
the tally, by which he is held responsible for his name" Zs A Ex E SEDI 
8 A tally was a promissory instrument in ancient China. An agree- 


ment between a debtor and creditor was embodied in a tally, which would 
be broken in half Each party then retained one portion of the tally 
as proof of the creditor's claim.?? The relationship of *form and name," 
in other words, is conceived as a covenant between a debtor and a 
creditor: the minister's performance must always tally with the ruler's 
expectations.?? 

Han Fei continues in ^The Way of the Ruler" to write in this tradi- 


tion. Immediately after the opening lines on the Way, we read: 


ME COEDRE LE PTK A TELAT AK > HE EIR HRA? Brae? 
BARE REEL: KARE BOAR KEAS BA? 


Thus it is said: The lord ought not make his desires apparent. If the lord’s 
desires are apparent, the ministers will carve and polish themselves [to his 
liking]. The lord ought not make his intentions apparent. If the lord’s 
intentions are apparent, the ministers will display themselves falsely. Thus it 
is said: Eliminate likes; eliminate dislikes. Then the ministers will appear 
plainly. Eliminate tradition; eliminate wisdom. Then the ministers will 


prepare themselves. 


This is yet another pastiche of patent references to Shen Buhai and 
the Laozi. The admonition to eliminate desires and traditional wisdom 
reminds the reader immediately of comparable lines in the Laozi.? The 
first half of the passage, similarly, is adumbrated by Shen Buhai in “The 
Great Body”: 


HEALE” ARE” IIA BOB c PRE ° BUM EEE CK 
RA SLB. MARS NAARE: ABZ: RAF EB: A 
zo WHT EEE’ RE RER o 


Thus one who is adept at ruling relies on [an appearance of] stupidity, 
erects himself in insufficiency, displays himself in cowardice, and conceals 


himself in lack of undertaking. He hides his reasons and covers his tracks.?4 
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He exhibits his inaction to the world; therefore those who are near are 
intimate with him and those who are distant cherish him. People snatch 
from those who exhibit their surpluses and cooperate with those who exhibit 
their shortfalls. Those who are hard are felled; those who are endangered 
are protected. Those who move sway [precariously]; those who are tranquil 


are secure. 


With the idea that a ruler must present an expressionless face to the 
outside world, Han Fei's meandering and derivative introduction has 
finally led to the main argument. A wise ruler will not reveal any tenden- 
cies or emotions that his vulpine ministers might exploit in their tireless 
pursuit of si. The ideal ministers of "The Difficulües of Persuasion" 
thrive, we remember, precisely because they “know the mind" of their 
incautious lord and mold their speeches to conform to his transparent 
character. The basic struggle of gong and si, therefore, produces a related 
dynamic: the ongoing campaign of the ministers to discover “the mind" 
of the ruler and the concomitant measures taken by the ruler to remain 
aloof and unfathomable.?? The method that Han Fei recommends to 
sovereigns is what he calls “the Way of the ruler." Respond; do not act; 
remain "tranquil" and “reserved”; do not reveal thyself. The rest of the 
chapter deals exclusively with the central problem of keeping ministers 
in check—or, in Han Fei's parlance, clearing the "five kinds of blockage" 
28, or the five sets of circumstances under which a minister can wrest 


IN 


power from a ruler.?? The Way has served as nothing more than an au- 
gust pretext, a rhetorical ornamentation designed to attract rulers who 
have had a smattering of philosophy. 

Han Fei reduces the Way to the Way of the ruler?" His real issue is 
not the mysterious source of the Myriad Things, but the urgent need of 
rulers to foil their subdolous ministers by imitating the attributes of form- 
lessness and inscrutability commonly associated with the Way. Thus even 
in his most naturalistic moments, Han Fei does not display a definite be- 
lief in anything like natural law or universal morality. His sole purpose is 
to expound his doctrine of self-interest and to apprise his readers of the 
dangers of ignoring it. 


—4— 


Li Si, Chancellor of the Universe 


Aunost all the surviving information about Li Si Ær (ca. 280—208 B.c.), 
the Chancellor of the Qin empire, comes from his biography in the mag- 
isterial Records of the Historian, by Sima Qian AJE 78 (1452-86? B.C.) It is 
remarkable that were it not for this one document, we could say virtually 


nothing about one of the most pivotal figures in Chinese history. As it 
is, our view of Li Si is inevitably colored by the biases of Sima Qian, who, 
notwithstanding his deserved fame as a historian, incorporated into his 
writings a peculiar view of the empire and its legitimacy.” Still, the extant 
biography of Li Si admirably conveys his historical importance and fur- 
nishes a prism through which posterity can observe the momentous 
events accompanying the rise and fall of the Qin empire. 

We are told nothing more of Li Si's origins than that he was born to a 
family of commoners from Shangcai |, in the state of Chu, and served 
as a minor functionary in the local administration. An amusing anecdote 
explains why Li Si was unsatisfied with this humble post: 


LE GUBIUR EVER UAR BEAZ HAR HAAR RER Je 
ABER o BRAA CE REE IKA ACRE Bee ^ EAT 


T 


He saw that the rats in the latrines and the functionaries' guarters ate refuse 
and would be terrified whenever people or dogs approached. When [Li] Si 
entered the granary, he observed that the rats in the granary ate mounds of 
grain and, living under a great portico, were not bothered by people or 
dogs. Therefore Si sighed and said: "People are worthy or ignoble just like 


rats: [one's fate] depends on where one is located!" 


66 
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In the context of Li Si's biography, the apparent significance of this 
story is that it reveals the ambition of an undistinguished government 
clerk who would go on to become one of the most powerful men in all 
of China. However, Sima Qian was concerned with the question of why 
the virtuous suffer and the iniquitous prosper, and frequently used the 
commonplace (also encountered in the Guodian manuscripts) of “suc- 
cess or failure depends on one's circumstances." So this quotation may 
also be intended to show that Li Si had profound insight into the reality 
of life. 

Next we read that Li Si became a student of Xunzi in order to master 
"the techniques of an emperor or king" and thus prepare himself for a 
more glorious political career.* This period of apprenticeship must have 
taken place between the years 255 B.c., when Xunzi was appointed magis- 
trate of Lanling BEBE (in Chu), and 247, when Li Si left Chu to seek his 
fortunes in the mighty state of Qin. Evidently sensing that his teacher 


was no longer useful to him, Li Si bade farewell: “I have heard that one 
must seize the moment and not be idle," he says, adding that he will find 
employment at the court of the King of Qin, who is about to conquer the 
world.” 

In Qin, Li Si found favor with Lü Buwei 4, who was chancellor 


(chengxiang 7&3H) and—so Sima Qian alleges—the illegitimate father of 
Zheng it, then King of Qin and later First Emperor. With such a lofty 
patron, Li Si was granted the opportunity to speak to the king and seems 
to have excited him with hortatory flattery, asserting that victory and un- 
precedented power were within His Majesty's grasp. The king then fol- 
lowed many of Li Si's specific suggestions, which involved bribing those 
of his enemies who could be bribed and assassinating those who could 
not. 

Some years later, in 237 B.c., Li Si faced his first political challenge: a 
faction at the Qin court, motivated more by fear of espionage than by xe- 
nophobia, urged the king to banish all foreigners currently serving in the 
Qin government. Li Si, as a native of Chu, would have been expelled un- 
der this resolution, and he argued against it in a flowery memorial that 
Sima Qian has preserved in its entirety, presumably as an example of ef- 
fective rhetoric. In this oration, Li Si recalls several former rulers of Qin 
who employed foreign advisors, but the section that the hedonistic king 
must have found most persuasive discusses the many wonders and trea- 
sures that he has imported from alien lands—of which *the sultry girls 
of Zhao" were not the least delightful. It is incongruous that a king with 
such international tastes should consider banishing all the foreigners in 
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his state. ^You would seem to care more for sex, music, and gems than 
you do for people."9 

The king had to relent, of course, because the proposal was incom- 
patible with his own imperialistic aspirations. A ruler of the world had to 
be more than just the ruler of Qin. In taking such a prominent role in 
this debate, Li Si emerged as one of the leading politicians in the Qin 
court and rose rapidly through the ranks to the post of Commandant of 
Justice (tingwei SER). 

That same year, Li Si is said to have encouraged the King of Qin to 


annex the neighboring state of Han &£ “in order to intimidate the other 


states.”” When Li Si arrived in Han to declare Qin's intentions, the King 
of Han was understandably upset and asked his relative Han Fei to save 
Han by diplomatic means. At this juncture, the details become sketchy. 
All sources agree that Han Fei was imprisoned in Qin and forced to com- 
mit suicide in 233 B.c. and that the state of Han was annihilated in the 
same year. Beyond that, the events are difficult to reconstruct. (By this 
point in his life, it is worth noting, Li Si had had dealings with Xunzi, LU 
Buwei, the First Emperor of Qin, and Han Fei—the four most illustrious 
men of his day.) 

The annals of the First Emperor of Qin in Records of the Historian in- 
form us that Han Fei did not arrive in Qin until 233 B.c., four full years 
after Li Si first threatened the King of Han.? No extant sources explain 
what transpired in the interim.? Moreover, the surviving works of Han 
Fei include a number of documents pertaining to this affair that raise 
more questions than they answer. There is a memorial by Han Fei in 
which he argues that it is in Qin's own best interest to preserve the state 
of Han,!° as well as a rebuttal by Li Si contending that an independent 
Han is like an infirmity of the heart or stomach plaguing Qin. Li Si goes 
on to outline a complex plan: he begs leave to return to Han in order to 
delude their king into thinking that Qin will aid its former enemy, where- 
upon Qin will seize the opportunity and conquer Han once and for all."! 
Then there is a third set of memorials, ostensibly recording Li Si's duplic- 
itous speeches to the King of Han.'? 

But the situation is confused further by yet another memorial in the 
Han Feizi; here Han Fei addresses the King of Qin, urging him to become 
a "hegemon" by destroying the other states—including Han, Han Fei's 


113 We must conclude either that one or more of these 


own homeland 
documents are spurious, or that Han Fei recognized the inevitable and 
switched his allegiance from Han to Qin. This change of heart would ex- 


plain why it is alleged in Han Fei's biography that Li Si slandered Han Fei, 
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caused him to be imprisoned on a trumped-up charge, and finally in- 
veigled him into killing himself. The King of Qin, we are told, was im- 
pressed by Han Fei's writings and must have been contemplating his po- 
tential value as a minister of Oin. Thus Li Si may have considered Han 
Fei—whom he must have known, after all, from the days when they were 
both studying under Xunzi—as a dangerous rival and plotted to have him 
removed. 

For the next two decades, Li Si's place in the Qin government was 
secure. When the King of Qin united China in 221 B.c. and declared him- 
self the First Emperor, Li Si, as Commandant of Justice of the entire em- 
pire, had already attained more success than he could ever have imagined 
while contemplating the rats in the functionaries' privy at Shangcai. And 
as one of the new emperor's most trusted advisors, his future promised 
even greater dignities and honors. 

History has not preserved the names of every commandant of justice 
in ancient China, and if it were not for Li Si's activities after the founding 
of the empire, he would hardly be remembered today. Li Si's first oppor- 
tunity to influence the complexion of imperial government came soon 
after the King of Qin assumed the title of “emperor” (huangdi 5&8) in 
42, suggested that 


221 B.c. The chancellor, a man named Wang Wan 
the sons of the emperor be granted fiefs so as to assist in the administra- 
tion of the emperor's vast new realm. We are told that all the other min- 
isters concurred in this opinion, but Li Si opposed it. He pointed out that 
the idea of dividing the realm into fiefs entrusted to relatives or trusted 
allies of the sovereign was obviously taken directly from the model of the 
Zhou, and it should not have taken much reflection to realize that the 
protracted period of warfare from which China had only just emerged 
was the consequence this very practice. Only a few generations after the 
establishment of the Zhou dynasty, the various feudal lords were able to 
cast off the yoke of Zhou sovereignty and rule their fiefs as independent 
states. It was therefore quite imprudent for the new emperor to follow the 
policies of the dynasty that he had just replaced. The emperor agreed.!* 
In place of the old feudal covenants, the First Emperor inaugurated 
an administrative system that revealed a fundamentally different concep- 
tion of the empire—one that had been adumbrated by earlier political 
thinkers but had never been instituted on such a prodigious scale. The 
realm was divided into thirty-six *commanderies" governed by a bureau- 
cratic administration under the direct control of the emperor himself. 
Then all the weapons in the empire were supposedly collected, melted 
down, and recast into bells and statues. The powerful families of the 
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vanquished kingdoms were forcibly relocated to the new imperial capital, 
and simulacra of their palaces were built in the capital as well. 

We are not told whether Li Si had a role in these particular reforms,'° 
but they are plainly in line with the imperialist vision for which he was be- 
coming famous. Already in 237, his memorial against the proposal to ban- 
ish foreigners from Qin disclosed his view of the state as an entity that 
transcended regional differences by incorporating equally all the territo- 
ries of the world. One might argue that because Li Si himself was an alien 
dwelling in Qin, this speech was written more out of self-interest than any 
grandiose ideals of political philosophy. But all of Li Si’s proposals—at 
least until his last days, when, as we shall see, he was reduced to toadying 
to unworthy superiors—reflect a consistent and revolutionary view of 
Qin’s mission: to unify the disparate kingdoms and implement a new 
centralized form of government, while eliminating divergent customs 
and resisting any policy that might lead to a recrudescence of territorial 
power. 

At some point between 219 and 213 B.c., Li Si was promoted to chan- 
cellor and was now one of the two highest-ranking subjects in the em- 


pire.!? In 213, a scholar named Chunyu Yue iTi remonstrated with 
the First Emperor, repeating the old suggestion that the sons and youn- 
ger brothers of the emperor, along with certain meritorious ministers, 
should be enfeoffed as feudal lords. The First Emperor handed the mat- 
ter down to Chancellor Li Si, who was even more emphatic in his rejec- 
tion of this proposal than when he first discussed the issue eight years ear- 
lier. In his reply this time, he did not even devote any space to refuting 
Chunyu Yue’s suggestion, taking it as a matter of course that such ideas 
were hopelessly outdated. Instead, Li Si addressed what he took to be 
the real problem: men like Chunyu Yue took the liberty of criticizing offi- 
cial decrees on the basis of what he calls their “private learning” $452 (or, 
read in Han Fei’s terms, “self-interested learning”). This is unacceptable, 
Li Si argues, because in the new unified regime, only the emperor has the 
authority to determine right and wrong. If “private learning” is not pro- 
hibited, “the power of the ruler will decline above and parties will be 
formed below.”!” 

Li Si then recommends that every subject who possesses works of lit- 
erature, including the canonical Odes and Documents and the “sayings of 
the hundred experts,” must remand these to the appropriate officials for 
burning. Anyone who wants to study must take an administrative official 
as his teacher. The only exceptions to this ordinance are books on medi- 
cine, divination, and agriculture; according to one version of the me- 
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morial, Li Si allows government-appointed academicians to retain their 
copies of canonical Confucian texts. The First Emperor, we are told, ap- 
proved the measure. 

This was the notorious Qin biblioclasm, the event with which Li Si has 
been most intimately connected in the minds of traditional Chinese lite- 
rati. Generations of historians have criticized Li Si as an enemy of learn- 
ing in general and Confucianism in particular. Indeed, he cannot be eas- 
ily acquitted of these charges. Yet some modern scholars have suggested 
that the entire account is fabricated or at least exaggerated, because the 
memorial implies a massive campaign to collect books and burn them, 
but there is little evidence that texts were permanently lost. That observa- 
tion, however, is not in itself compelling: texts were commonly memo- 
rized and recited in ancient China, so that even if all written copies were 
destroyed, they could still be reconstructed afterward (provided that 
enough people remained who knew the text by heart). In fact, the Han 
government made a concerted effort some decades later to locate the 
aged masters of the Qin era and have them recite what they could re- 
member for scribes to record with brush and ink. Moreover, if we are to 
believe the account that official academicians were exempt from the ban, 
then it follows that the canons were never totally exterminated in the first 
place.!? 

Whether or not the “biblioclasm” really took place, it is clear that the 
proposal is in keeping with Li Si's political views. “Private learning," as Li 
Si put it, was antithetical to the pretensions of the unified empire, and 
eradicating all autonomous intellectual life was only the logical conclu- 
sion of the reforms that he had been advocating for years.!? Any institu- 
tion whose authority did not derive directly from the emperor inherently 
challenged the foundations of the empire and had to be destroyed. Phi- 
losophers and teachers, who routinely appealed to traditions, scriptures, 
and august precedents, would have constituted a conspicuous example 
of what Li Si feared most. The Qin empire was not merely an empire; it 
was a unified cosmos with a proper cosmology. The ruler of the cosmos, 
similarly, was not merely an emperor or great king; he was the center of 
the cosmos, the prime mover of all order and logic. 

In short, Li Si was unable to conceive of a flourishing empire that 
countenanced free thought, let alone dissent. By imposing its rigid dic- 
tates on all aspects of human experience, the empire sowed the seeds of 
its own destruction. To Americans living in the twenty-first century, it may 
seem obvious that Li Si's attempts at thought control were to blame for 
the astonishingly rapid collapse of the Oin dynasty. But it took a long 
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decade of intense bloodshed for the point to become apparent to observ- 
ers in the third century B.C. 

Li Si was now at the peak of his power, and Sima Qian includes a pic- 
turesque episode in his biography intended to show that the chancellor 
himself may have had a premonition that his fortunes were about to 
turn. At some point after the memorial on the burning of the books, Li 


Si held a feast at his home to welcome back his son, Li You Zx rH, who 


was serving as governor of Sanchuan >JI| (a commandery along the 
Yellow River, east of the capital). It is said that thousands of chariots 
and horsemen arrived at the gates of his residence as officials from all 
branches of government came to wish him long life. The chancellor 
then quoted his former teacher and compared himself to a useless car- 
riage horse: 


i 


mY! FHZEMEHHRRRE ALEK Mews ETAGE 
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Alas, I have heard Xunzi say: “Do not let things flourish too greatly.” I wore 
a commoner’s clothes at Shangcai; I was an ordinary subject from the lanes 
and alleyways. The emperor did not realize that his nag was inferior, so he 
raised me to this [position]. No one with a ministerial position occupies a 
post higher than mine; one can call this the pinnacle of wealth and honor. 
When things reach their pinnacle, they decline. I do not yet know where my 


carriage will be halted. 


Late in 211 B.c., the First Emperor decided to make one of his habit- 
ual circuits through his empire, accompanied by Li Si and two other men: 
Huhai 44%, his young son, and Zhao Gao jii, a eunuch who was Super- 
intendent of the Imperial Carriage House. The First Emperor's eldest 
son, named Fusu 1X $&£, had irritated his father by criticizing him repeat- 
edly for his denigration of Confucius. Consequently, the First Emperor 


sent Fusu to the camp of General Meng Tian Efi, who was stationed at 
the frontier.?! With Fusu far removed from palace politics, it seems that 
the aging First Emperor began to dote on Huhai. 

Nine months into his grand tour, the First Emperor fell deathly ill 
and died at a place called Sand Hill i^ F.?? Before he died, he dictated a 
letter to Fusu, commanding him to come to the capital with Meng Tian's 
troops and bury his father there. The letter was sealed but still had not 
been sent when the First Emperor expired. Since no definite heir had 
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been designated, Li Si decided to keep the matter secret, and only 
he, Zhao Gao, Huhai, and a handful of trusted eunuchs knew that the 
First Emperor had passed away. They placed the emperor's cadaver in 


a "warm-and-cool carriage" {yi E — that is, a carriage that could be 
opened or closed as the climate dictated??—and continued to conduct 
official busines) from within the closed carriage as though the emperor 
were still alive.?* As one of the First Emperor’s most intimate associates, 
Zhao Gao must have known that Huhai was a foolish and malleable lord- 
ling. He encouraged the young prince to seize the throne for himself, 
hinting darkly that the empire would not rebel if Fusu were to be 
assassinated. 

After obtaining Huhai’s consent, Zhao Gao approached Li Si with his 
plan, but the latter declined repeatedly to cooperate. Zhao Gao coun- 
tered by remarking that Fusu trusted only General Meng Tian, his com- 
rade in arms, and if Fusu were to succeed the First Emperor, Li Si would 
surely be replaced as chancellor. Li Si remained unmoved: he and his 
family had enjoyed great prosperity at the hands of the First Emperor 
and must remain loyal, come what may. Furthermore, Li Si cited several 
examples from history showing that such treachery always causes great 
harm to the state. Zhao Gao importuned Li Si relentlessly, until the latter 


finally “looked up to Heaven and sighed” (Ais. With tears streaming 
down his face, he declared: “Alas, I alone have encountered this chaotic 
age. Since I cannot bring myself to die, to what shall I entrust my life?" i 
AP | FLUE» BEDUTBETE > Ziba??? Thereupon he obeyed Zhao 
Gao. 

Modern readers are likely to be puzzled by all of Li Si’s sighs and rhe- 


torical questions; and whatever the implicit argument in “Since I cannot 
bring myself to die, to what shall I entrust my life?” it hardly persuades us 
that his actions were anything but disloyal. This passage probably tells us 
more about the author, Sima Qian, than it does about Li Si. Having char- 
acters gaze up to Heaven at crucial moments in history is a trope that 
Sima Qian uses on several occasions to suggest that the irresistible will of 
Heaven lies behind the inscrutable vicissitudes of human life.?? We must 
remember that Sima Qian was writing for the emperor of the Han, a dy- 
nasty whose rise would not have been possible without the destruction of 
the Qin. For a Han audience, the conspiracy at Sand Hill was a matter of 
historical necessity. Li Si’s protestations were gallant but ineffectual: in 
one way or another, Heaven was going to find a method for the plot to 
unfold. By gazing up at Heaven, Li Si, we are given to understand, recog- 
nized and accepted the role that fate had assigned him. 
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Huhai's reign as Second Emperor was an unmitigated disaster. A 
power struggle ensued between Li Si and Zhao Gao: both courtiers knew 
that Huhai was thoroughly incapable of standing on his own, so they com- 
peted for the opportunity to rule behind the scenes. This was a contest 
that Li Si was bound to lose, for Zhao Gao was more adept at manipulat- 
ing the puerile emperor. With Zhao Gao's encouragement, the Second 
Emperor ushered in a reign of terror, executing influential men in gov- 
ernment and confiscating their estates; the turmoil amused the Second 
Emperor but had the decisive consequence of destroying whatever power 
base he had at his disposal.?" 

The famous rebellion of Chen She Pi? and Wu Guang R then 
erupted in Chu, and with the central government in such disarray, the im- 
perial forces were powerless to quell it. When the rebels arrived at San- 


chuan, Li Si's son You, who was still governor of the district, could not 
stop them from advancing westward toward the imperial capital. Zhao 
Gao immediately took advantage of this opportunity to accuse Li Si and 
his son of conniving at the insurrection. Before long, the chancellor was 
thrown into prison and brought to trial; once again, he gazed up feck- 
lessly at Heaven, this time comparing himself to various celebrated min- 
isters of antiquity who were wrongly condemned.?? 

The rest of Li Si's biography is devoted to his craven attempts to save 
his skin. He penned a long and fawning epistle laying out heavy-handed 
principles of government that he hoped would meet with the Second Em- 
peror's approval. One of the authorities he cites in this disquisition is 
Han Fei, the great thinker whose downfall he himself plotted years be- 
fore;?? it must have galled him to memorialize his archrival in this man- 
ner, but such was the humiliating position to which he was reduced. 
Next he assailed Zhao Gao's integrity, asserting at one point that the eu- 
nuch was avaricious because of his lowly origins.?? (Forensically, this was a 
doomed approach: after all, Li Si too was born a commoner, and his own 
ambition was of historic proportions.) Then, in a final act of desperation, 
Li Si wrote a direct plea to the Second Emperor from his jail cell, recount- 
ing his great services to the state of Qin and begging for mercy. But Zhao 
Gao intercepted the letter and refused to show it to the emperor. In the 
summer of 208 B.c., Li Si and his son were put to death and their clan 
exterminated. 

Sima Qian records Li Si's last words, and they are characteristically 
disingenuous. On the way to the execution ground, he supposedly turned 
to his son and said: *I wish that you and I could take our brown dog and 
go out through the eastern gate of Shangcai to chase the crafty hare. But 
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how could we do that!"?! This quote has become famous, but, like his re- 
peated perlustrations of Heaven, it is simply an expression of counterfeit 
pathos. While he was still living in Shangcai, Li Si felt nothing more for 
the place than intense desire to leave it, and a bucolic life would hardly 
have contented him while he was serving in the grimy municipal offices. 
But a life devoted to hunting rabbits might not have been cut short by 
the executioner's blade. 

In the end, we must acknowledge that the vision of Li Si, the primary 
architect of early Chinese imperialism, affected the course of history of 
an entire subcontinent. Most later writers dispraised him as a traitor and 
an opportunist, but there is no doubt that the imperial institutions of 
every succeeding dynasty were indebted to Li Si's model of centralized 
bureaucracy. If, as some historians affirm, Chinese civilization was a bu- 
reaucratic civilization,?? then a place must be reserved for Li Si as one of 
the nation's founding fathers. 


= 


Rhetoric and Machination in 
Stratagems of the Warring States 


A critical consensus regarding Stratagems of the Warring States (Zhanguo 
ce), an iconoclastic collection of anecdotes gathered by Liu Xiang #4] 
(79-8 B.c.), has proven to be elusive. Henri Maspero (1883-1945) dem- 
onstrated that much of the material in the Stratagems is fictional,! and 
most historians have since rejected the text as a primary source of infor- 
mation, although it has been suggested that the Stratagems may be derived 
from some of the same sources that Sima Qian used in Records of the Histo- 
rian.” Still, it is generally agreed that Stratagems of the Warring States is very 
unreliable as a history book and was probably never intended to serve as 
one. 

Others see the Stratagems as a manual of persuasive speaking, filled 
with debates and speeches that serve as models of superior rhetoric.? Yet 
the value of the text as a handbook is dubious. There is no evidence of a 
conscious attempt by Liu Xiang (or the anonymous authors themselves) 
to classify the various items by style or theme. The anecdotes are ordered 
only by state of provenance and at that quite loosely. Readers of the Strat- 
agems might sense that they are made privy to several gems of rhetorical 
strategy that can be employed when the appropriate situation should 
arise, but they discover neither a unified theory of rhetoric applicable to 
any occasion nor a systematic treatise that can be routinely consulted.* 

By contrast, the most influential of the classical Western textbooks— 
such as the Rhetoric of Aristotle (384—322 B.c.), De oratore by Cicero (106- 
43 B.c.), or the anonymous Rhetorica ad Herennium?—share the advantage 
of clear organization: the discussions and examples are consistently ar- 
ranged by topic. A primer should be coherent and lead the student's 
mind directly to the points it wishes to convey. But Stratagems of the War- 
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ring States, though it may be valuable as something else, is inadequate as a 
textbook. None of the rhetorical skills that are demonstrated so brilliantly 
in these speeches are ever identified explicitly, let alone analyzed or cate- 
gorized. 

The most prominent Western scholar in the study of the Stratagems is 
James I. Crump, Jr., whose critical works and complete translation stand 
out as fundamental contributions. Crump's own interpretation of the 
Stratagems (which he calls Intrigues) is encapsulated in the following 
paragraph: 


Suppose a Chinese rhetorical tradition included some such device as the 
suasoria for training men in the art of persuasion: would that not explain 
much of what is most baffling about the Intrigues? If exercises by the 
masters or the disciples of such a “school” were part of the “school’s” 
heritage it would not only explain many of the contradictions in the 
Intrigues, but it would account for many other facets of this delightful work. 
Why, for example, do so many persuaders so often speak their entire piece 
with no interruption from the ruler, who simply says “so be it" when the 
persuader is finished? Why are the pieces in the Intrigues so beautifully 
polished? And how did the men in the Intrigues invariably think of just the 
right thing to say for the occasion? These become understandable if the 
training a man underwent to pursue the career he hoped for (political 
advisor, emissary, and the like) included model advice which would or 
should have been offered at certain historic occasions, and somehow found 


its way into what we now call the /ntrigues of the Warring States." 


This is the first formulation of a theory that has gained widespread 
popularity over the past forty years. David Hawkes, for example, agrees 
wholeheartedly, adding: “It is even arguable that Chan-kuo ts'e meant not 
‘Intrigues of the Warring States’ but ‘Imaginary Speeches on Warring 
States Themes.” The most significant dissenting voice is that of Jaroslav 
Prü&ek, who finds that the "stress on the anecdotal aspect is not by any 
means subordinated to the stress on rhetoric” (more on this problem be- 
low).? But neither Crump's supporters nor his critics have applied a study 
of the tradition of the Roman suasoria to the rhetoric of Stratagems of the 
Warring States. This involves a comparison of several aspects of Chinese 
and Roman rhetoric, such as the use of language and devices as well as 
the theory of rhetoric and its ultimate goal. 

Suasoriae were Roman school exercises: pupils were reminded of a 
well-known historical event and asked to write persuasive speeches that 
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might have been delivered by the personages involved. If a contemporary 
high-school student were required to write his or her own version of 
George Washington's address at Valley Forge, this assignment would be 
similar in spirit to the suasoriae of ancient times. Suasoriae are also consid- 
ered a class of prosopopoeiae, or speeches in which a later writer "supplies 
the words which someone else, real or fictitious, might in agreement with 
the laws of necessity and probability have composed and delivered under 
a given set of circumstances."!? The genre is not rare. The students of 
Seneca the Elder (54 B.C.—A.D. 39?) provided the exercises contained in 
the largest extant anthology of suasoriae.!! Quintilian (b. ca. A.D. 35) dis- 
cussed them at length in his /nstitutio oratoria, and both Juvenal (d. ca. 
A.D. 140) and Persius (A.D. 34-62) remembered with disdain the days 
they spent as schoolboys producing them.'? 

There can be little disagreement that the several hundred items in 
the Stratagems are fairly categorized as prosopopoeiae. They contain too 
many internal contradictions, both factual and chronological, to be true 
history. It is more likely that the speeches in the text are merely a later 
author's conjectures as to what the ancients may have said at certain mo- 
ments of history. This is why some modern historians claim to find a ker- 
nel of truth in the Stratagems: the authors deliberately chose real events to 
embroider. But their compositions were intended as historical fiction or 
romanticized history, not as accurate accounts of the past.'? 

However, a prosopopoeia is not necessarily a suasoria. The latter genre 
is an idiosyncratic outcropping of classical Roman culture. Social ad- 
vancement in Rome required the ability to speak well, and this entailed 
mastery of the complex rhetorical conventions of the day. Roman school- 
masters were aware that the stylized use of language typical of successful 
orators was an art that could be acquired only through intensive practice. 
The suasoriae, which furnished an unlimited selection of historical situa- 
tions to re-create, represented one solution to the peculiar Roman prob- 
lem of training youths to become competent statesmen in the classical 
mold. 

But ancient China was another world, and although rhetorical ability 
provided material advantages in that society as well, some of the dissimi- 
larities between the suasoriae and the Stratagems can be traced to the polit- 
ical contexts in which these two forms flourished. In both Greece and 
Rome, the main purpose of rhetoric was to convince masses of people.!* 
It followed that the most popular and effective rhetorical devices were 
those designed to sway large audiences, and these were the techniques 
that students practiced in their suasoriae. The situation was radically 
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different in Warring States China, where the final arbiter was the king 
alone. A minister who wanted to press his agenda needed above all to 
convince the sovereign, whose approval was required before any momen- 
tous decision could be carried out. This is why most of the arguments 
in the Stratagems are tailored to persuade a single figure of absolute 
authority.!? 

Thus the intended audiences of Chinese and Roman rhetoric had a 
differing effect on the structure of persuasive speech and orators' choice 
of devices. The manner in which Aristotle and Han Fei treated this prob- 
lem is instructive. Aristotle devotes a substantial section of his Rhetoric 
(1I.12-17) to a discussion of the psychological means by which speakers 
must match the character of the audience: the young, the old, those in 
the prime of life, the noble, the wealthy, and the powerful.!? Han Fei is 
also interested in molding speech to suit the audience, but his analysis 
considers the range of nuances in the character of a ruler—impetuous, 
self-satisfied, sanctimonious, and so forth!"— not a range of social classes 
that speakers address. For the only kind of oratory with real consequences 
is directed at a king. 

However, there are indeed some remarkable similarities between the 
suasoriae and the Stratagems. For example, the following thoughts on sua- 
soriae, by Quintilian, would be equally appropriate with regard to the Chi- 
nese material: *Consequently, as a rule, a suasoria is nothing other than a 
comparison, and we must consider what we shall gain and by what means, 
that it may be possible to form an estimate as to whether there is greater 
advantage in the aims that we pursue, or disadvantage in the means that 
we employ.” 18 

One of the most readily identifiable traits of the Stratagems is precisely 
the sort of comparison of opposing arguments that, according to Quintil- 
ian, typifies the suasoriae. Consider, for example, the famous debate be- 
tween Sima Cuo zH]/S$5 and Zhang Yi 5&f&. Where should the state of 
Qin attack? The renowned minister Zhang Yi advocates attacking Hán, 


which lies near the royal domain of Zhou. Eventually Qin should seize 
the Nine Cauldrons, arrest the Son of Heaven, and claim suzerainty over 
the world. But then Sima Cuo points out the adverse effects that such a 
brazen step would have on Qin's relations with its neighbors. 


SKRIKT ^ HRTF ^ EVA MRA MABRZA MAKE 
HTA ^ fe | Fae: Rl KP aH CERO SR CEH > jA 
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Now if you were to attack Han and capture the Son of Heaven—capturing 
the Son of Heaven makes for a bad reputation and is not necessarily 
profitable. Moreover, you would have a reputation for being immoral, and it 
is dangerous to attack what the world does not wish you [to attack]. I, your 
servant, beg leave to explain my reasons. Zhou is the premier house in the 
world, and Qi is a state that cooperates with Han and Zhou. When Zhou 
knows that it will lose the Nine Cauldrons, and Han knows that it will lose 
[the district of] Sanchuan, they will surely take their two states and combine 
forces and plot together. They will rely on Qin and Zhao, and will ask Chu 


and Wei to release them [from Qin's attack]. 


Sima Cuo argues instead for a campaign against the fecund but un- 
derdeveloped land of Shu 4j, which Qin could take “as though one had 
set jackals and wolves to chase a flock of sheep" SIEH JR ABE th. He 
adds that his plan promises immeasurable wealth and worldwide respect. 


The tension here is heightened by the great disparity in the influence of 
the two parties. Zhang Yi is one of the most revered advisors in the world, 
Sima Cuo (though later claimed by Sima Qian as an ancestor) ?? a relative 
unknown who does not appear anywhere else in the text. But the king fol- 
lows Sima Cuo’s proposal, which, judging from hindsight, history seems to 
have favored as well.?! The author of this account, sensitive to the same 
concerns as Quintilian, recognizes that there must have been several rea- 
sonable points of view at the time. If Qin's object was world domination, 
the most obvious approach would have been to attack Zhou directly and 
assume control of the Nine Cauldrons, the traditional symbol of Heaven- 
ordained rulership. But the debate would have little rhetorical value if 
there were no other opinions to consider. Thus the author employs the 
same solution as the writers of suasoriae and presents two competing argu- 
ments for the king—and the reader—to weigh. 

However, the similarities between the suasoriae and the Stratagems are 
evident only on this structural level. The two forms differ considerably, 
for example, in their use of rhetorical devices. One of the salient features 
of classical rhetoric is its heavy reliance on conventional devices, ranged 
in taxonomies found in much of the ancient theoretical literature: ana- 
phora, asyndeton, chiasmus, hypallage (transferred epithet), litotes, hen- 
diadys, and so on. Most of these devices are inapplicable to classical Chi- 
nese because of its grammar. Because it is (discounting certain fossilized 
forms) an uninflected language, the logic of Chinese appears exclusively 
in the syntax; that is to say, the different functions of words are indicated 
by their placement in a sentence. There is generally much less opportu- 
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nity for variation with word order in languages of this type, as compared 
to Latin. The distinction is significant: while we may not be surprised to 
see very general devices—such as isocolon, simile, antithesis, assonance, 
or rhyme—in the literatures of all cultures, devices associated with liberal 
word order will tend to appear in inflected languages only. For this rea- 
son, many of the Latin figures, such as hendiadys and epithet transfer, 
are not likely to appear in Chinese rhetoric. 

A typical example of chiasmus in Latin is found in the suasoriae of 
Seneca (Vl.xxvi.24): nostraeque cadens ferus Annibal irae. In this clause, ca- 


, 


dens ferus Annibal (literally “fierce Hannibal falling,” or, in this context, 
“when fierce Hannibal fell") is in the nominative case and thus functions 
as the subject. Nostraeque... irae (and to our wrath) is in the dative case. 
Taken together, the words mean “and when fierce Hannibal fell to our 
wrath,"?? although the chiasmus is lost in translation precisely because 
English is a largely uninflected language, and it is impossible to arrange 
the words in chiasmic form. Such a phrase could be found only in a lan- 
guage like Latin (or Greek, Sanskrit, and so on), whose complex nominal 
and adjectival declensions can accommodate the necessary word order. 
And it is absent from the Stratagems: a Chinese sentence usually can- 
not be wrenched to form a chiasmus.?? It is similarly inappropriate to 
speak of asyndeton in Chinese, since words are regularly connected with- 


out conjunctions. For example, the “jackals and wolves" invoked by Sima 


Cuo appear literally as “jackals wolves” $778. Only in languages with ha- 
bitual use of conjunctions can there be any discussion of asyndeton as a 
rhetorical device, because only in these languages does asyndeton have 
any unusual effect. When Shakespeare writes "hang, beg, starve, die in 
the streets" (Romeo and Juliet III.v.194), readers of English are struck by 
the stark desolation of the phrase. In classical Chinese, it would seem un- 
nerving to coordinate a similar series of words in any other way. 

Hendiadys, furthermore, is impossible in the language of the Strata- 
gems, which makes no essential separations between parts of speech. 
(These are determined entirely by syntax.) Anaphora, wordy and repeti- 
tive, would normally be out of place in the terse style of the Stratagems. 
And transferred epithets, while readily identifiable in the five-case nomi- 
nal system of Latin, would be unintelligible in Chinese.?* 

But do the Chinese speeches display rhetorical devices of their own? 
This question is rarely asked in studies of ancient Chinese rhetoric. 
Crump notes that the prose of the Stratagems “will be found to have very 
strong rhythm, a penchant for antithesis (or chiasm), parisosis (or sym- 
metry of units), consonance verging on rhyme, and all the other devices 
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peculiar to the orator's self-conscious and somewhat fulsome use of 
language." ? 

These are all, naturally, devices that fit an uninflected language like 
Chinese. Whatever chiasmus is found in the Stratagems is not semantic 
or syntactic chiasmus (as in the example from Seneca), but thematic 
chiasmus, where the explication of whole themes or concepts may form 
a chiasmus. This appears even in the Hebrew Bible,” and it is probably a 
universal feature of human expression. 

Some other rhetorical devices known to Roman orators appear in the 
Stratagems; these are linguistic flourishes that can be employed effectively 
in Chinese. Sententia (a maxim or aphorism conveyed in a dense phrase) 
is a good example: the inherent power of such a pithy utterance is ren- 
dered even more forceful by the lapidary rhythm of classical Chinese.?" 
Litotes (as in the ubiquitous “not a little" #47) and other ornamenta- 
tions appear as well.?? But the most powerful Chinese devices involve not 
simply the use of language but entire methods of argumentation and the- 
matic arrangement of material. These are comparable to the topoi or loc 
communes (commonplaces) of classical rhetoric.?? The following is a rep- 
resentative overview.?? 

Historical Allusion. The direct reference to a historical incident, citing 
the circumstances that brought it about as well as the aftermath, serving 
the twofold function of displaying the speaker's erudition and providing 
historical justification for a position. Examples: (1) Su Qin &&z& presents 


a catalog of opportunistic warriors who took up arms.?! (2) Chen Zhen [i 


#2 refers to Xiaoji #0, and Zixu F7, loyal men of old.?? (3) Zhang Yi 


ventures to speak of “the past" 4:#%.°° This topic is very common and is 


so firmly identified in the Western mind with Chinese rhetoric as to have 
been labeled the "Chinese argument" by Jeremy Bentham (1748-1832) 
in his famous catalog of fallacies.?* 

Literary Allusion. The reference to a venerable work, serving much 
the same purpose as Historical Allusion. Examples: (1) From the Odes.” 
(2) From the Documents.?? (3) From a commentary to the Changes." (4) 
From Laozi.?? 

Apophthegm. Citing a proverb, with the implication that conventional 
wisdom is on the speaker's side. Examples: (1) "Those whose feathers are 
not abundant cannot fly high" 4) * ET a DAE. (2) “Three 
men make a tiger [if they all claim to see one)” ZARE. (3) “When 
Oii [a legendary thoroughbred] jades, a nag will pass it; when Meng 
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Ben [a warrior famed for his strength] is tired, a woman will defeat him" 
Herr CRE; REC LIE 


Induction. Asking questions of one’s opponent in order to lead him 


or her to agree to certain premises, after which one’s argument becomes 
irrefutable, because the opposing party has itself assented to the clinch- 
ing proposition. Examples: (1) Su Qin leads the King of Qi to attack 
Song (even though it is hardly clear that this invasion would be profit- 
able).*? (2) Su Dai #{% convinces the King of Wei to maintain Tian Xu 
55, a loyal vassal who has apparently fallen out of favor with his liege, in 


order to watch over two other followers, who, as the king himself admits, 
are not trustworthy.*® 

Dilemma. This versatile commonplace is found in three general 
forms. 

Type A: Reducing the number of possible solutions to two and then 
refuting one, thereby affirming the other. Examples: (1) the debate be- 
tween Zhang Yi and Sima Cuo (discussed above). (2) Zhang Gai #"5 per- 


suades the state of Lu to remain neutral for the time being, since one can 
44 


attack now or later, and attacking later is better than attacking now. 

Type B: Showing that an action will have the same result in all possi- 
ble sequences of events. Examples: (1) Queen Dowager Xuan of Qin z& 
ifs should not insist that her lover, Wei Choufu MiK, be buried 
alive with her. If there is no life after death, she has no use for her par- 


amour, and if there is life after death, then she will be busy appeasing 
her irate husband, with no time left for Wei Choufu.* (2) Zou Ji BA 
(385-319 B.c.),4° the Marquis of Cheng JX and Prime Minister of Qi, 
can overcome his nemesis, Tian Ji Fis, by recommending that the latter 


engage in battle: for if Tian Ji should succeed, the king would reward Zou 
Ji for his good counsel, and if Tian Ji should fail, Zou Ji would be rid of a 


troublesome competitor.” (3) Zheng Shen f HH, the envoy of the King of 


Chu, takes matters into his own hands by giving land to the embattled 
crown prince. Zheng has determined, through an intricate series of calcu- 
lations, that the king will profit whether his son succeeds or fails.1? 

Type C (Scylla and Charybdis): Finding a clever solution to a Type 
B Dilemma by navigating through two apparently irreconcilable impedi- 


ments. Examples: (1) Hui Shi jë is an enemy of Zhang Yi but a friend 
of the King of Song 3. So how should the King of Chu proceed? If he 
treats Hui Shi well, Zhang Yi will be offended, but if he treats Hui Shi 
badly, the King of Song will be offended. A counselor, Feng He 157, 
hits on the solution: support Hui Shi well but then send him away to the 
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King of Song. This course of action will please both Zhang Yi and the 
King of Song.?? (2) An adulterous wife plans to poison her husband, and 
a concubine learns of the plot. How can she now avoid betraying either 
her master or her mistress? The concubine knocks over the poisoned 
chalice, and is beaten for it, but manages to escape from the dilemma.?? 
(3) Without an intermediary, a girl cannot be married. If her father does 
not show her to anyone, she will become an old spinster for lack of sui- 
tors, but if he displays her himself, she will be cheapened and remain un- 
wanted. The intermediary is the only solution.?! 

Dilemma, especially of the third and most polished type, is a produc- 
tive topic in the Stratagems and is widely attested elsewhere in ancient Chi- 
nese literature.?? 

Enthymeme of Comparison. A type of refutation: citing an instance in 
which a proposal failed even though its probability of success was much 
greater than that of the argument presently being considered. This topic 
generally takes the form: “If even X, then certainly Y, given that X is less 
likely to occur than Y." Examples: (1) Even the mother of Zeng Can 


23, a leading disciple of Confucius, finally believed that her son was a 
murderer after hearing such a rumor three times. How much more pre- 


carious now is the position of Gan Mao 77, since the king has less faith 


in him than Zeng Can's mother had in her son, and Gan Mao's enemies 
number far more than three??* (2) If even Zou Ji is duped by flatterers, 
the mighty king can expect no less.?? (3) If the King of Wei can be moved 
to believe the preposterous idea that there is a tiger in the market after 
only three reports to that effect, then he can hardly avoid being swayed 
by false accusations of Pang Cong, who has more than three detractors.?? 

Tiger and Fox. Showing that the root cause of a phenomenon lies hid- 
den behind the ostensible cause. Or vice versa: obscuring the root cause 
by pointing to the ostensible one. Examples: (1) Zou Ji is praised not be- 
cause of his beauty but because of his influence.?" (2) King Xiang of Qi 
Æ T. can take all the credit for extraordinary acts of charity undertaken 


gi 


by Tian Dan FH by ordering grandly that everyone protect the needy. 


Then people will assume that Tian Dan is merely carrying out the king’s 
beneficent instructions.” (3) A tiger is about to eat a fox, when the fox 
declares that he is the most powerful creature in the world, challenging 
the tiger to follow him around and see for himself. The tiger does so and 
is convinced when he sees all the other animals flee; he does not realize 
that they are afraid of him, not of the fox.?9 

Adding Feet to the Snake. Showing that too much of a good thing 


can be ruinous. Examples: (1) The archer Yang Youji £ & should stop 
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after a hundred consecutive bull's-eyes, lest he miss once and nullify his 
achievement.? (2) A group of associates agree on a novel way of drawing 
lots for a single cup of wine: they should each draw a snake, and the drink 
will go to whoever finishes first. One of them claims victory, takes hold of 
the cup, and proudly adds feet to the snake with his spare hand. But then 
another contestant finishes his own snake and snatches the goblet away: 
for a snake with feet is no longer a snake at all." 

Dueling Tigers. Showing that contending enemies weaken each other 
and that the best policy is therefore to bide one's time and strike when 


they are both exhausted. Examples: (1) Guan Zhuangzi TEF comes 
upon two tigers fighting over carrion. He is about to slay them, but Guan 
Yu H persuades him to wait until one is dead and the other wounded. 


Then he can win fame for killing two tigers with less effort than it would 
take to defeat a single healthy one.9? (2) A mussel has caught a predatory 
heron by the beak. Neither animal is willing to give way, so they are both 
caught by a passing fisherman.9?? 

Bad Faith. Obtaining a valuable concession (such as property or ter- 
ritory) from an opponent in exchange for a reciprocal favor that is sup- 
posed to be granted later, but then reneging when circumstances are 
such that the opponent does not find it expedient to complain or seek 
redress. Agents who negotiate in bad faith never have any intention of 
honoring their agreements in the first place. Examples: (1) Yan Shuai 24 
3, Zhou's ambassador, secures an alliance with Qi by promising to hand 
over the Nine Cauldrons. But Yan Shuai never transports the cauldrons, 
claiming that there is no safe route from Zhou to Qi. Qi does not dare 
have them sent." (2) Zhang Yi, Qin's ambassador, offers the King of 
Chu 600 square li Œ of land as enticement to break with Qi, Chu's most 


powerful ally. Although the minister Chen Zhen is suspicious, the king 
ignores him. Just as Chen Zhen surmised, Zhang Yi later refuses to cede 
the land when he is sure that Chu has indeed ended its alliance with Qi. 
The King of Chu is incensed and attacks Qin—again despite the protesta- 
tions of the loyal Chen Zhen— but is defeated by the combined might of 
Qin and Qi, Chu's former ally.” 

Subreption. The use of mendacious testimony, forged documents, or 
the procured loyalty of venal officials. Usually, the purpose is to destroy a 
rival in front of the king, but sometimes the ruler himself is the victim. 
Examples: (1) Gan Mao, the Prime Minister of Qin, has learned of the 
king's secret plan to replace him with Gongsun Yan Zif&(fij. Gan pro- 
ceeds, with great fanfare, to compliment the king on his excellent choice 
and, when interrogated, explains falsely that Gongsun Yan himself told 
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him the news. Gongsun Yan is banished.®° (2) Zou Ji's minion plants an 
agent in the marketplace who pretends to be an assistant of Zou Ji's en- 
emy, Tian Ji. The spy loudly announces that his supposed master, Tian Ji, 
is plotting to usurp the throne and calls for a fortune-teller to divine the 
likelihood of success. The upright fortune-teller promptly informs the 
king, and Tian Ji is forced to flee.9" (3) The King of Zhao seizes the sacri- 
ficial precinct of Zhou but is cozened into abandoning it when he falls ill 
and is told by his Grand Diviner, who has been suborned, that the pre- 
cinct is the cause of his affliction.9? (4) Naiveté costs a delightful young 
concubine her nose. (This piece will be discussed further below.)9? 

These examples are by no means exhaustive. Other topics include execut- 
ing disloyal henchmen, warning the king of slander, and more methods 
of dealing with underhandedness. Stratagems of the Warring States also dis- 
plays the familiar Warring States concern that names fit reality. Kings are 
encouraged to identify their favorite wife through a gift of distinctive jew- 
elry,” 


minister, so that all may know who is in favor—and who is not. Such an- 


or to grant a large fief or lofty title to an especially meritorious 


ecdotes can be seen as variations on the theme of distinguishing reality 
from misleading appearances, or Tiger and Fox. 

Several of the topics in the Stratagems appear, at least in some form, 
in Greco-Roman rhetoric as well. Historical Allusion, Literary Allusion, 
and Apophthegm are arguments from authority and correspond to what 
Aristotle calls “from a previous judgement" (ek kriseos)," while Enthy- 
meme of Comparison is similar to Aristotle's topic "from the more and 
less" (ek tou mallon kai hétton).’? Cicero lists several commonplaces in his 
De inventione—a work that he later repudiated but that can still serve as a 
reliable source of devices that were fashionable in his day—including in- 
ductio (induction), precisely the same strategy exploited by the persuaders 
of the Stratagems."? Such general techniques of rhetoric may be common 
to several disparate cultures, if not all humanity. 

However, other topics in the Stratagems raise deeper problems about 
the place of rhetoric in the work as a whole. What do these strategies 
accomplish? In Historical Allusion, Literary Allusion, and Apophthegm, 
the speaker merely finds a proper quotation from the font of received 
wisdom. Of themselves, such sayings are ineffectual, because any audi- 
ence will certainly have heard them before (and some of them, such as 
"Look before you leap" and “He who hesitates is lost," may be mutually 
contradictory). The persuader's challenge is to fit them into the oration 
as appropriate and not to exhaust their efficacy by overusing them. 
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Induction, Dilemma, and Enthymeme of Comparison are entirely dif- 
ferent: these are topics with a limitless range of possible applications. 
They are blueprints of argumentation that can be used repeatedly and 
with undiminished power, because they can appear in a variety of con- 
texts. Tiger and Fox, Adding Feet to the Snake, and Dueling Tigers lie 
somewhere in between the arguments from authority and the broader 
topics like Induction and Dilemma. They are not simply recitations of 
proverbs, but they are not universally applicable, either. They are, rather, 
illustrative clichés: they can be used only in certain situations but can be 
varied with different parables and examples. 

But how do Bad Faith and Subreption relate to any of these topics? 
These two are not rhetorical topics at all, because they do not use lan- 
guage as their only tool—or even their primary tool. Indeed, they demon- 
strate the general inadequacy of classifying the Stratagems as exercises in 
rhetoric: such an interpretation only diminishes the book's worth and 
fails to account for the nonrhetorical pieces that make up so much of 
the anthology. Consider, for example, the following anecdote: 


PLEA ES A WER KAMER Be AE eR A ^ RAR 
Fo BREBDEENUDARZO: SSM BPRS aZ: BZERE: EA: t 
APMUSBAS > ths meo EO: SMAI A ate Ath > REX 

EPZA MEF SUS RSA MAME OR tH > 
Agee AE : ERP SIR : HER ETA o TARE’ BRIA > BTA 
LE” AE > ERS : RIA RRA > RIE fq ARE: 
ZAE EBD: RENAS BHA: RU BHAEZ AH: ER: BE! 
SHZ > REA 74 


The King of Wei sent a beautiful woman to the King of Chu; the King of 
Chu was pleased by her. His wife, Zheng Xiu, knew that the king was pleased 
by the new woman and was very kind to her. Whatever clothing or baubles 
[the new woman] liked, [Zheng Xiu] gave her; whatever rooms and bed 
furnishings she liked, [Zheng Xiu] gave her. She was kinder to her than the 
king was. 

The king said: “A wife serves her husband with sex, but she is disposed 
to jealousy. Now you, Zheng Xiu, know that I am pleased by the new woman, 
and you are kinder to her than I am. This is how a filial son would serve his 
parents, how a loyal minister would serve his lord.” 

Relying on her knowledge that the king did not consider her jealous, 
Zheng Xiu addressed the new woman, saying: “The king loves your beauty! 


Though this is so, he dislikes your nose. When you see the king, you must 
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cover your nose." So the new woman would cover her nose whenever she 
went to see the king. 
The king addressed Zheng Xiu, saying: “Why does the new woman 
cover her nose when she sees me?" 
Zheng Xiu said: "I know why." 
The king said: “You must say it even if it is horrible." 
Zheng Xiu said: "It seems she hates to smell your odor.””? 
The king said: “Shrew!” He ordered [the new woman's] nose cut off 


and would not allow anyone to disobey the command. 


This trick is memorable, but it is not rhetoric. Yet no one would argue 
that it is out of place in the text. But then what kind of a text is it? 

Stratagems of the Warring States is a document from turbulent times, an 
imaginative record of the devious means that clever people might have 
used to obtain their desired objects: position, fame, revenge, glory, and 
so on. Since the advisors in the Stratagems often find the best resource to 
be the king, they naturally focus their attention on motivating him with 
candied speeches to undertake some action—action that is sometimes 
beneficial to the king and his state but often more advantageous to the 
counselors themselves. These are the pieces that have established the 
book's reputation as a repository of brilliant rhetoric. The cynicism of 
much of this material, moreover, explains why figures who were famed 
for their rhetoric in ancient China were generally considered eristic and 
unprincipled.” (This antipathy discloses yet another contrast with an- 
cient Rome, where the greatest orators were immortalized as titans of 
their culture.) But there are other kinds of stories in the collection as 
well: often, the characters dispense with rhetoric altogether and resort to 
such methods as conspiracy, espionage, or false incrimination. 

The text as a whole, then, is primarily about intrigue. The lively and 
disjointed narratives present a coherent and irreverent picture of War- 
ring States politics. Cunning advisors live by their wits, rising and falling 
according to their ingenuity, while kings are continually hoodwinked by 


their own ministers. Some, like Lord Mengchang x: É&,7/ tolerate the 
g g 


chicanery of their retainers and even encourage it, on a manageable 
scale, rather than oppose it fruitlessly. But most lords do not have such 
an enlightened attitude and are deceived throughout. The milieu of the 
persuaders is the court, the cockpit where diverse interests collide and 
where shrewd ministers can accumulate fortunes with self-serving counsel 
and cajolery. This is the same treacherous world in which the great rheto- 
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rician Han Fei thrived—that is, until he too was ensnared by a scheming 
adversary. 

It is worth remembering in this connection that Stratagems of the War- 
ring States was not traditionally understood as a handbook of rhetoric or a 
chrestomathy of school exercises, but as a collection of anecdotes that il- 
lustrates the dangerous arts of machination and dissimulation, and thus 
implicitly espouses a world view antithetical to orthodox Confucianism."? 
And precisely therein, for ancient readers, lay the book's value.”? To con- 
clude with the words of the redactor himself: 


HR pum j i AERE y Az VOR BC TRACES AL Fe RETI By ae 
Ec RERE AOE ERO DR RSOBUSGLEMUE Bem 
i RPA CAE GO DUSSROUN BEAZ’ MCA IS Aa 
D 80 


In the age of the Warring States, the virtue of lords was shallow and meager; 
those who made schemes and stratagems for them could not but rely on 
strategic advantage when rendering assistance [to their lords] and make 
[plans]?! in accordance with the times. Thus their schemes, which provided 
stability during emergencies and shored up precarious situations, were 
methods of expedience; although they cannot be compared to instructing 
and transforming the nation,” they [exemplify] strategic advantage, which 
involves warfare and rescuing [the state] from emergencies. These were 

all outstanding men-of-service of lofty talent; they gauged what the lords 

of the time were able to do and produced extraordinary stratagems and 
uncommon bits of wisdom. They turned danger into security and converted 
doom into preservation—indeed, in a manner that can be entertaining. All 


these things are worth reading.?? 


—6— 


Insidious Syncretism in the Political 
Philosophy of Huainanzi 


A government might be established on the principle of 
benevolence towards the people, like that of a father towards his 
children. Under such a paternal government (imperium paternale), the 
subjects, as immature children who cannot distinguish what is truly 
useful or harmful to themselves, would be obliged to behave 
purely passively and to rely upon the judgement of the head of 
state as to how they ought to be happy, and upon his kindness in 
willing their happiness at all. Such a government is the greatest 
conceivable despotism. 

Immanuel Kant (1724—1804) 


Current scholarly opinion endorses two complementary observations 


+í (The techniques of the ruler), the ninth 
chapter of the Huainanzi XFA T. First, the chapter is said to advocate a 


concerning “Zhushu” 


novel and practicable ethic centered on the beneficent ideal of limin FI] 


I, "bringing profit to the people"; and second, by combining elements 
of pre-imperial Confucianism, Daoism, and Legalism, *Zhushu" displays 
the syncretism so characteristic of the Huainanzi compendium.! 

The former assessment goes back at least to the noted critic Hu Shi 
(1891-1962), who was so impressed with the text's concern for the popu- 
lace that he was prompted to announce: “These theories have a very dem- 
ocratic spirit.” Contemporary views, if more circumspect, echo Hu’s 


statement. Kanaya Osamu describes the essence of “Zhushu” as “a politi- 


cal theory that held wuwei [nonaction] and ziran 8% [self-so] to be cen- 
tral” and “government for the people."? Xu Fuguan, similarly, contends 
that Western Han thinkers like Liu An 2) (d. 122 p.c.) and his clients* 
inherited the concept of tianxia wei gong R FTA (All under Heaven is 


for the people) common to the pre-imperial schools of Confucianism, 
Daoism, and Mohism, and constructed out of this legacy a more advanced 
political theory.” And, most recently, Roger T. Ames, who has published a 
complete translation of the text, asserts that "the notion of government 
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for the people constitutes the unifying spirit of its entire political philoso- 
phy" (emphasis in original) $ 

I believe the notion of limin in the “Zhushu” chapter, far from imply- 
ing an ancient form of democracy or “government for the people,” rep- 
resents a consciously articulated ideology of autistic paternalism. The 
basic assumption—and hence the epithet “autistic”—is that the ruler’s 
subjects are not possessed of minds in any philosophical sense.” Genera- 
tions of commentators, moreover, have missed this theme in the text 
because of certain stultifying traditions of Chinese intellectual historiog- 
raphy. Scholars have been led astray by the interrelated assumptions that 
the dominant intellectual viewpoints in the first decades of the Han dy- 
nasty were Confucianism, Daoism, and Legalism, and that the Huainanzi 
is a syncretic text marking the confluence of all three streams. 

First, the terminology is obsolete; of the names “Confucianism,” 
“Daoism,” and “Legalism,” the latter two do not refer to a discernible 
philosophy with adherents who identified themselves as such.? What *Le- 
galism” denotes is never clear,” and to speak of “Daoism,” as though this 


is what Sima Tan n] X (d. ca. 110 B.c.) meant by daojia 4 X, is simply 
anachronistic.!° But the more pressing problem lies elsewhere: there is 
more to the study of Chinese philosophy than merely identifying and clas- 
sifying phrases like wuwei and renyi {~#§ (humanity and righteousness) as 
“Daoist” or “Confucian.” Scholars have hastened to point out which 
terms and ideas correspond to which of the august Six Houses of ancient 
Chinese thought, as though this kind of mapping represented an end in 
itself. But the real task of a modern critic is to consider the arguments 
themselves and the ways in which thinkers presented new ideas and re- 
sponded to old ones. “Zhushu” is an excellent case in point. The mere 
cataloging of its sources can lead only to the confining pronouncement 
that the essay represents an amalgam of various philosophical schools.!! 
The more eye-opening, indeed the more sinister, interpretation of 
“Zhushu” is apparent only if we take seriously the ramifications of the 
text's claims. 


“Zhushu” opens with a description, in grave and austere language, of the 
proper techniques of rulership: 


AE Zi BRAZEH MITEA BETH -EP mts: Nam 
[EF > SS RUT ARS - (L 9.269; $9.1a)3 


The techniques of the ruler of men are “located in affairs [undertaken] 


without action and practiced in unspoken teachings.” 14 Clear and tranquil, 
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he does not move. He rules with unity and is not agitated. He follows and 
complies [with things] and delegates responsibilities to his subordinates. His 


duties are completed yet he does not toil. 


Readers of the second century B.c. would have easily recognized this id- 
iom. “Nonaction” was, by this time, a clear political concept: it means to 
rule with the Way and not to interfere by means of any purposive action 
that might prove inimical to the cosmic order.!? 

The text continues: the primary element of rulership lies in renxia f£ 
F, “delegating responsibilities to inferiors.” 


ATAU Bi aro ^ LIBER UC A BE ^ eT TU TH ace ^ EERERS TIU SUE 
3.3K [= FE] 1° © (L 9.269; $9.12) 


His mind knows its schemes, but his instructors and teachers issue the edicts 
of guidance. His mouth can speak, but his envoys make the laudatory 
speeches. His legs can walk, but those who assist him lead the way. His ears 
can listen, but those who grasp government [i.e., his ministers] 17 decide 


which plans to put forward. 


Classical readers would still have found themselves on familiar 
ground. It was a cardinal principle of wuwei thought that the ruler must 
assign duties to his subjects and reward or punish them according to their 
performance, rather than undertake the onerous task of administration 
personally.!? A famous illustration of this idea appears in the writings on 
Han Fei: 


WFERH Sup[-I? cB MACHR PRA CFTR ° A 
Al # eS > RFRA KS HA HE E fa] LAAN? E 
EH: HEM > SLATS ua > ETE BER SRE 
FORE o ELIA Ath: XXE] : TREES > PIRSA ? BMG 

ZA Mem e AD > URE SRB BR CENE PRBAZEC T 
BH HER o FEA > SPR > TLR > RARE ? eT ENSE > 
Tm: BREDA > haley: FA EE StRR C CÉRDUBT 
DORA RIAA DIBA * XEDUP SOT SSA ^ ARES qr 2! 


Zichan of Zheng went out one morning and, passing the gate of the Eastern 
Ward [of the capital], heard a woman crying. He stilled his driver’s hand 


and listened. When he had time, he sent a deputy to arrest and interrogate 
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her; [he discovered that] she had strangled her husband with her own 
hands. Another day, his driver asked, *How did you know it?" 

Zichan said, “Her sound was fearful. People always relate to their loved 
ones [as follows]: at the beginning of illness, they are worried; at the 
approach of death, they are fearful; after death, they are in grief. Now she 
was crying for one who was already dead and was not in grief but was fearful; 
from this I knew her crime." 

Someone [i.e., Han Fei] said: "Did Zichan's rulership not [require] 
many things? One could know of crime only after it had reached one's ears 
and eyes, and the state of Zheng apprehended but few criminals. Not 
enlisting officials of laws and punishments,?? not observing the ‘government 
of threes and fives’ [a method of dividing the populace into manageable 
groups], not clarifying rules and measures, but depending entirely on 
shrewdness and working one’s wisdom and deliberation in order to know of 
crime—is this not a lack of technique? Now objects are many and wisdom is 
rare. What is rare does not vanquish what is manifold, and wisdom is not 
sufficient to know all things. Therefore one follows things in order to rule 
things. Inferiors are many and superiors are few. The few do not vanquish 
the many,” that is to say, the lord [alone] is not sufficient to know all his 
subjects. Therefore one follows people in order to rule people. In this [way], 
one does not cause one's form and body to toil, but affairs are ordered; one 
does not employ one's wisdom and deliberation, and criminals are 


apprehended." 


Zichan's method of rulership requires “many things," Han Fei says, 
because it depends entirely on "shrewdness"—not to mention circum- 
stances. Zichan had to pass by the woman's residence on precisely the 
right morning, and had to possess, moreover, an uncanny ability to detect 
dissimulation, for her crime to be discovered. Han Fei pays Zichan a back- 
handed compliment: he is so talented and so wise that a typical minister 
cannot be expected to discern what he can. Zichan's rulership lacks shu, 
"technique," because it requires a genius like himself to catch all the vil- 
lains in the state. With his sensitive ear, Zichan elevates criminology to an 
art form, but Han Fei is hardly interested in art. Han Fei is interested in 
technique, in procedures that can be reproduced by common ministers 
without extraordinary skills.?* 

The father of shu is Shen Buhai, who is famous for the dictum “The 
sage ruler relies on standards and does not rely on wisdom; he relies on 
technique, not on persuasions” EE fEikifiT EE ^ AmE.” An 
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argument very much like Han Fei's is attributed to Shen Buhai in the 
Springs and Autumns of Mr. Lü: 


SEG ER Aa TE ^ REACHES S EC CEEbUESOU + IEEE 
REA: @IEBS CA? BRA MESES: RRA: AEWA? E 
E: SURRH: AR Be: A: AR? RA Ste AE 
q? VERA ZH: MAUMEE? URS ZB: ME Rm DB RUBS > 
ASE DL FLRIBE RAVE DAI ^ REAMERA: SACERIAL * MAES 

ILE ARE RHE ° AE EMUR” EL AT AH Ss > DIS 
REAP 2H ^ WAR BRETT: +H MASE OWENS 
A MARR: SMB C mo 88A 79 


Marquis Zhaoxi of Han [r. 362—333 B.C.? |?” saw a sacrifice [about] to be 
offered in the temple; the pig was small. Marquis Zhaoxi ordered an official 
to replace it, [but] the official returned with the [same] pig. Marquis Zhaoxi 
said, “Is this not the pig that was to be sacrificed??? The official had no 
response, [so the marquis] commanded a deputy to punish him. 

His followers said, “How did my Lord King know it?" 

The lord said, *I used my ears." 

Shen Buhai heard of this and said, "How does one know that someone 
is deaf? By the keenness of his ears. How does one know that he is blind? 
By the clarity of his eyes. How does one know that he is mad? By the 
appropriateness of his words. Therefore I say, if you discard listening and do 
not use it to hear, you will be keen; if you discard looking and do not use it 
to see, you will be clear; if you discard wisdom and do not use it to know, 
you will be all-encompassing. If you discard [these] three things and do not 
rely [on them], there will be order; if you rely on [these] three things, there 
will be chaos. This is to say that the ears, eyes, mind, and wisdom are not 
sufficient to depend on. That which can be known and recognized by the 
ears, eyes, mind, and wisdom is very incomplete; that which they can hear 
and see is very superficial. Using what is superficial and incomplete to dwell 
[i.e., rule] broadly under Heaven, pacify divergent practices, and rule the 
myriad people—this proposition will certainly not succeed. The ears cannot 
hear [from a] space of ten li; the eyes cannot see [from] outside a curtain 


or wall; and the mind cannot know every house of three mu.”?9 


What the ruler needs, then, is not keen eyes and ears but shu. 
There are many ways in which the “Zhushu” chapter invites the 
reader to consider Shen Buhai’s philosophy. First, and most obviously, 


Insidious Syncretism in the Political Philosophy of Huainanzi 95 


the chapter is titled “Zhushu,” which can mean not only “The Tech- 
niques of the Ruler,” as it is generally taken, but also (with zhu as a puta- 
tive verb), “Taking Shu as One's Ruler,” that is to say, ^Esteeming Tech- 
nique." The author may even intend to allude to the famous chapter of 
the Han Feizi known as “Zhudao,” or the “The Way of the Ruler,” which 
can, similarly, also mean “Esteeming the Way."?? 

Second, “Zhushu” alludes in subtle ways to Shen Buhai's writings. For 
example, the very first sentence in the text, quoted above, contains the 
phrase yinxun er renxia NIAE F: “to follow and comply, and delegate 
responsibilities to one's subordinates." Yinxun was a term intimately asso- 
ciated with Shen Buhai in classical times.?! In the Xinxu 3m (Newly 
arranged [anecdotes]), for example, Liu Xiang wrote: “Master Shen's 
writings say that the lord of men should grasp shu and do away with 
punishments, and yinxun in order to supervise and hold responsible 
his vassals and subordinates” HALA ELACBCERCE UT) > ASS 
Fa P32 

Finally, the administrative recommendations made in the “Zhushu” 
chapter square with Shen Buhai’s naturalistic philosophy. In order to rec- 
tify names and settle affairs, the “Zhushu” claims, one must not interfere 
with the natural tendency of names and affairs to manage themselves. 
“Each name names itself, each category categorizes itself. Things are 
so of themselves; [the ruler] lets nothing emerge from himself” c4 
SFIS ATR SHAK: BHR (L 9.270; S 9.1a). This idea was also 
expressed, we remember, by Shen Buhai in *The Great Body": "Names 
rectify themselves; affairs settle themselves. Thus he who has the Way 
grants names their autonomy but still rectifies them; he follows affairs 


but still settles them."?? Because of this axiomatic naturalism—what is so 
ought to be so—Shen Buhai's ideal ruler merely rests within the palace 
and allows the world around him to rule itself naturally. 

Crucially, “Zhushu” agrees with Shen Buhai that the ruler must not 
use his own abilities, but should co-opt those of his subjects instead. 


SAA ^ ECL EUER, Mee (=e) BERE ERSTE 
REK KERTET - (L 9.294; S 9.12a f.) 


lu 


Whoever obtains the Way of Using People does not rely on his own ability. 
Thus, one who rides a carriage or horse makes his feet go one thousand li 
without making them toil; one who takes advantage of a boat and oars 


traverses rivers and oceans even if he cannot swim. 
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"Using people" (or “using the populace” Ham) is one of the text’s 
favorite themes.?? “The ruler of men looks with the eyes of all under 
Heaven, listens with the ears of all under Heaven, deliberates with the 
wisdom of all under Heaven, and fights with the power of all under 
Heaven" AFA | DUK FZHR ^ DUCK PLEBS C DUK PESO UKE 
ZI (L 9.293; S 9.12a).?? Echoing Shen Buhai yet again, “Zhushu” as- 
serts: “The flock of ministers are like spokes of a wheel coming together 
at the hub” FE tE (L 9.293; S 9.12a).?" And further: 


STIR ELA FAR c BR LAIR ^ 817 E DUSSR AATE ^ BH 
th: MEA AET TRAZE” MANEZ E” Alii» ALAA 
th ARIZA RUSH RAT AS ^ RUE pU > (L 9.279; 

S 9.5a f.) 


Courage and energy are not sufficient to maintain all under Heaven. 
Wisdom is not sufficient for government; courage is not sufficient for 
strength. Thus it is clear that one's [own] abilities are not sufficient to rely 
on. But the lord does not descend from the ancestral hall yet still knows 
what is beyond the Four Seas. He complies with things to understand things; 
he complies with man to understand man. Thus what is established through 
accumulated energies is not overcome by anything; what is created through 


the wisdom of the populace is not left incomplete in any respect. 


As long as he harnesses the energies of his populace, the ruler can 
dwell in his ancestral hall, completely unmoving, and yet retain control 
over all the earth.?? He achieves this mastery by recognizing the particu- 
lar talents of each of his subjects. For each person has a native specialty, 
which the lord must discover. By assigning duties commensurate with his 
vassals' talents, the ruler can ensure the efficient running of the machin- 


ery of state. 
HE Ep RR REI KET PREIS o JAER BHAA 
dE PRLR ^ Bo] EIE o PAELLA: AUR : WAP > ALE 
MRE > IEEE (L 9.292; S9.11b) 


When a deer goes up a mountain, the roebuck cannot tiptoe [there]; when 
it reaches the bottom, [even] a herd boy can chase it. Abilities have their 
advantages and disadvantages. For this reason, someone who possesses the 
great outline [i.e., someone of broad vision] cannot be charged with duties 
that [require] cleverness and agility; someone who possesses little wisdom 


cannot be placed in charge of large projects. Men have their abilities; things 
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have their forms. There are those who, delegated one responsibility, think it 


a magnificent burden; others, delegated a hundred, still find it easy. 


However, it is not enough merely to entrust affairs of state to one's 
ministers and then retire; the ruler must take care to establish his bureau- 
cracy in accordance with the principles of the universe. His methods must 
be in line with the Way. “States may have vanquished rulers, but the Way 
never decays in the world. Men may have poverty and hardship, but prin- 
ciples are all-pervading" Bi Xo TEER > ACRE > mp 
(L 9.277; S 9.5a). And more explicitly: 


EUH MAER C pUREBEIBuuE DB > MAn ti e] ERE 
fti JAR MAZA eth ARGS > BEES RT 
HER MRIS MAB JST Fw) DRS Re m tE e 
(L 9.295; $9.13a) 


The ancients established officials in order to restrain the people—to make 
sure that they did not do as they pleased. They raised lords in order to goad 
the officials—to make sure that they did not act of their own accord. ?? They 
standardized and recorded rituals and protocols in order to restrain the 
lords—to make sure that they did not adjudicate freely. When people do not 
do as they please, then the Way prevails. When the Way prevails, principles 
arrive. Thus they returned to nonaction. *Nonaction" does not refer to 
congealing oneself and not moving; it means that nothing emerges from the 
self. 


"Nothing emerges from the self" because names and affairs simply 
regulate themselves if the Way is allowed to flourish. The ruler must let 
all things be so of themselves; he must not force his private motives onto 


the delicate system. ^? 


KA KRIZE SMALE ZA o sds ERNE RAS BES 
He RELA ESTA RAK: SRSCRES MARETE 
> JERR HEU SK ^ PERET SU ESE > EET PIER o 


(L 9.295; $9.13a) 


Standards are the measure of all under Heaven and the level and marking 
line of the ruler of men. Standards are assembled in order to make standard 
those who are not standard. Rewards are established in order to reward 
those who should be rewarded. After standards are settled, those who 


conform to the regulations are rewarded; those who fail to reach the 
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marking line are punished. Punishments are not lessened for the honorable 
and noble or increased for the lowly and base. Those who violate the 
standards, even if they are virtuous, must be punished. Those who conform 
to the measures, even if they are ignoble, must not be judged guilty. In this 
manner, the all-encompassing Way passes through [everywhere] and private 


ways are stopped. 


And similarly: 


Ainea PHARMA PEE Bu: PINTS SRE 
Fl ^ ECB > ARB TTEA RT RSE - (L 9.304; $9.16b) 


There is not one in ten thousand among the people who loves goodness and 
delights in rectitude, conforming to the standards and measures without 
having to be restrained or punished. There are commands that inferiors 
must carry out. Who follows them benefits; who opposes them encounters 
disaster. Before the shadow of the sun has moved [i.e., immediately], there 


is no one within the seas who is not brought in line with the mark. 


But what about the claim that names name themselves and affairs 
regulate themselves? Is this harsh and rigorously prescriptive theory of 
government not wholly incongruous with the quietist inaction of Shen 
Buhai? Not according to “Zhushu.” We have already seen that “non- 
action” is not pacifism or know-nothingism; it refers in this text to the 
conscious suppression of private action. Indeed, wuwei may have had 
this connotation from its very beginnings," even in Shen Buhai, but 
“Zhushu” raises the element of forcible repression to a new and perhaps 
unimagined level. “Standards are assembled in order to make standard 
those who are not standard." In creating its ideal kingdom, Liu An's text 
severs influential keywords from their original philosophical contexts and 
reveals its utter disdain for the independent virtue of agents not be- 
holden to the state. 

Moreover, the text takes pains to point out that "standards" and 
"marking lines" are not unnatural. On the contrary, the Way prevails, we 
remember, only after people “do not do as they please." Implementing 
strict measures is as natural as yoking an ox and using its natural strength 
to one's own advantage. It is pointless to try to pull an ox if it is standing 
still, but “if one directs it with a length of mulberry strung through its 
nose, then a small boy can pull it around the four seas, because he is 
following [the nature of things]" ZEE S&IEDAECE E > ARES 
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ja 


Jui > JJ 


v 


ath (L 9.305; S 9.16b).*? Activism—if it is the right kind of 


activism—is natural. 


KARZH PRGA BT» Aa Ie} AI FS 
> gm ° (L 9.305; S9.17a) 


If [the ruler] prevents what harms the people and makes blossom what 
benefits the people, the progression of his authority will be like [water] 
swelling over the dikes and flowing over the embankments. Thus by comply- 
ing with the current, it is easy to arrive downstream; with the wind at one’s 


back, it is easy to gallop far. 


The benefits of harnessing the resources of the world were known to 


the legendary charioteer Zaofu 28 42.44 This hero took the image of pierc- 


ing the bull’s nose to its logical conclusion: 


45 


BE ZH: Hee FRCP eG MERL TEZA ia 
ESR TAA) AEF EZ” AER GREE: Æ 
BEERA” MEH HAL Pee MRR SRI 

(L 9.297; S 9.13b) 


The rule of the sage king is like the charioteering of Zaofu. He unites and 
harmonizes [the horses] through the edge between the reins and the bit; he 
speeds them up and slows them down through the harmony of the corners 
of their lips. He regulates the measures within his breast and grasps the 
whip in his palm. What he attains inside his mind accords on the outside 
with the will of the horses. For this reason they can move along a marking 
line in advancing and retreating, and [can] trace a compass as they turn. He 
makes use of the Way and brings [the horses] far; they have qi and energy to 


spare, because he has perfectly attained such technique.?" 


The express purpose of government, however—the reason why such awe- 


some "techniques" are justified—is not to maximize the power of the 


ruler but to confer benefit on the people, as many commentators have 


pointed out.*® “Standards are born of righteousness; righteousness is 


born of what is appropriate to the populace; what is appropriate to the 


populace accords with the hearts of men. This is what is essential in gov- 
ernment” JAAR ^ RAR OBL ^ RIBAK AD * hia Zt (L 9.296; 
S 9.13a).? The commentary of Gao You (“‘Essential’ means covenant” 


825183) suggests that the phrase “essentials of government" implies a so- 


cial covenant:? the ruler is granted the power to determine his terrible 


100 After Confucius 


"standards," but these must in turn conform to the “hearts of men." Be 
that as it may—nowhere does the text assert this explicitly—it is clear that 
the ruler, according to “Zhushu,” ought not to indulge his senses to the 
extent that his populace is impoverished. 


m EI RRR) JERE: AR ATR LS ee  BgHEJESÉ 
t © (L 9.305 £; S 9.172) 


It is not that lofty terraces, storied kiosks, connecting chambers, and linked 
pavilions are not beautiful; but when the people have hollowed caves and 


narrow huts in which to dwell, the enlightened ruler does not enjoy them.?! 


The great Sage King Yao #2 exemplified the correct attitude of the ruler: 


AZAR PH FARR ZEMRAEZ TH ARETE ^ REESE ^ XX 
AREE PERIA ARS RT IUSSI DARE * EME KE o 
AKA Er (= M] ^ KGB BET” KETM RAK MITT 
A DERT > AWAR: SRB ERR? BR PME > IFAT 
Z$ * (L 9.290; S 9.10b) 


7 


When Yao possessed all under Heaven, he did not covet the wealth of the 
myriad people or remain at peace in the ruler’s position. He considered the 
common people to be aggressive in their energies: the strong mistreat the 
weak and the many violate the few. Therefore Yao personally submitted to 
moderate and frugal behavior, and made clear the humanity of mutual love, 
in order to harmonize [the populace]. For this reason, his grass thatch was 
not trimmed, his patterned?? rafters not hewn, his royal chariot not 
adorned, his knotted?* mat not hemmed, his Great Soup not seasoned,” 
and his millet meal not refined. On his inspection tours he disseminated his 
teachings, diligently laboring for all under Heaven, meandering to the Five 
Peaks. How could his virtuous way of life?o 
up all under Heaven and treated it like the Altars of Soil and Millet; he did 


not be joyous enough? He took 


not profit from it. 


Yao “diligently labored for all under Heaven,” while himself leading 
a humble existence, because he knew that a virtuous ruler must use the 
advantages of his station in order to profit the people. Yao's conduct, 
however, is praiseworthy for another reason as well: by furnishing a model 
of correct behavior, he influenced his people. For the ability to change 
popular customs is a natural consequence of the ruler's exalted position. 
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SECEHEANEE[— EE] TRASA BAH: MEPS MREP B 
Bo HESS ADB RAB © (L 9.287; S9.8b) 


King Ling [of Chu, r. 540—529 B.c.] was fond of slim waists, and the people 
reduced their food and starved themselves; the King of Yue [i.e., Goujian 
a) BS, r. 496—465 B.c.] was fond of courage, and the people all placed 
themselves in danger and contended [with one another] for death.” From 
this we see that the handle of power and authority is that by which [the 


ruler] changes customs. 


The consequence of this view is that the ruler must act in the manner 
that he wishes his people to act, for they will inevitably look to his exam- 
ple and modify their own conduct accordingly. Yao drinks unseasoned 
soup and eats unrefined millet in order to encourage frugality in his own 
people. The classical philosophy with which this particular point of view 
is most compatible is that attributed to the so-called nongjia ÈX, or 
“School of the Tillers.”°8 This school of thought saw its cultural hero in 


Shennong #1, the Divine Farmer, whose teachings include the tenet 
that the ruler must share in the labors of his subjects. One "practitioner 
of the words of Shennong" Zh #2 34, named Xu Xing iT íT, appears 
in Mencius 3A.4, saying, “The worthy [ruler] plows and eats together with 
his people; he governs while he prepares his morning and evening meals" 
ECE SEDI É Rma. 

The authors of “Zhushu” know of this tradition and ostensibly dis- 
play their approval of it in the form of a paean to Shennong (L 9.271; S 
9.1b). But we should not interpret references to Shennong as an indica- 
tion that “Zhushu” necessarily espouses the Tiller ideal as articulated by 
Xu Xing. The ruler of the “Zhushu,” after all, far from tilling in the 
fields, is encouraged to remain screened off in his palace, aloof from the 
world, governing it through the peculiar brand of “nonaction” that we 
have examined above. The text alludes to Shennong when it is rhetori- 
cally convenient, immediately disposing of him when his egalitarianism 
proves incompatible with the other theories that the authors wish to put 


forward.9? 


This rhetorical opportunism is apparent in the golden eulogy of Confu- 
cius toward the end of the chapter. 


TV Zi ANE” BARRE > CRs (— fe] JERE BEZR 
Re RAMBATE ^ MISA > THC LIRR EIR ee e El 
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Ka BRECDSAE : SRTR eu o JOB REC E BRCM 
ESRAR RABAT ORD AE FARK quB CEDE 
E - (L9.319£; $9.20b) 


The insight of Confucius—his wisdom exceeded that of Chang Hong 

[d. 492 B.c.], his courage that of Meng Ben.°! His feet stepped like a wild 
hare's; his strength could raise the portcullis of a fort. His abilities were 
many. But his courage and strength are not heard of, his skill and agility not 
known. Solely through his practice of teaching the Way, he became the 
Uncrowned King. His activities were few.... When he was surrounded in 
Kuang,?? his color did not change; his strumming and singing did not cease. 
When he approached the land of death and destruction, meeting with 
worrisome and difficult perils, he relied on righteousness and practiced the 
pattern [of the Way]; his will was not cowed. His lot was clear. And when he 
heard litigation as minister of justice”? in Lu, he always came to [the 
correct] decision; in compiling the Springs and Autumns, he did not speak of 


ghosts and spirits and did not dare focus on himself. 


Elsewhere too, the authors have peppered the text with phrases that 
can only have been intended as allusions to Confucius and Confucianism: 
"The ruler of men prizes uprightness and esteems integrity" A ŁEM 
im (L 9.286; S 9.82). In particular, the latter sections contain so many 


references to “humanity” and “righteousness” that a number of scholars 


are inclined to see in "Zhushu" the acceptance of basic Confucian 
ideals.°* 

Some passages even refer directly to the Confucian classics. “What 
one has in oneself one does not oppose in others; what is not present 
in oneself one does not require in others" 5O RIERA ^ HHO AK 
34A (L 9.296; S 9.13b). This sentence appears, almost verbatim, in the 
commentary to the Great Learning attributed to Zeng Can: "The gentle- 


man requires it of others only after he has it in himself; he opposes it in 
others only after it is no longer present in himself" F8 0O Ma 
Ao WiO ma JERA.” That is to say, the gentleman cannot be a hypo- 
crite, demanding a higher level of virtue in others than he has attained 
himself. In the context of the Analects, this principle is understood as an 
element of shu #4, “reciprocity”; “not treating others as one would not 


want others to treat oneself" is one of the most important concepts in 
Confucius’ philosophy.” 
But how seriously are we to take this phraseology? Is the ruler of 


“Zhushu” expected to practice the Confucian virtues of loyalty and reci- 
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procity even as he harmonizes all under Heaven with his "techniques" 
and "standards"? There are several reasons why this is unlikely to be the 
message that the authors wish to convey. The first indication appears in 
the repeated juxtaposition of Confucius and Mozi as ancient paragons of 
wisdom.” I am not aware of any text of Confucian origin that praises 
both Confucius and Mozi in the same sentence;9? on the contrary, well 
into the third century, the Confucian and Mohist lineages saw in each 
other their most sophisticated intellectual opposition. Certainly the term 
ru-Mo (faz (Confucians and Mohists) existed long before the Huainanzi, 
but it was typically used by thinkers who did not consider themselves 
members of either group in passages ridiculing both.9? Zhuang Zhou, 
for example, speaks of the “Confucians and Mohists” in his “Discourse 
on Making Things Equal" (Qiwu lun 927738) as hairsplitters who are 
blind to his own great insight, namely, that all argumentation is useless, 
because both participants in a philosophical discussion are equally right 
from their own point of view—and hence equally wrong from the impar- 
tial perspective of the Way."? 

More important, the context in which “Confucius and Mozi" appear 
in “Zhushu” reveals a distinct attitude toward traditional scholarship and 
its place in the proper world order. 


ABE ^ MPRA RER MEINT FA EHE > T BEERUS A. 
ESS MARS ER ^ FLARE ^ II BERL Les A eI * (L 9.278; $9.52) 


EE 


Tang and Wu were sage rulers, but they could not compete with the men of 
Yue in navigating little boats and sailing on the rivers and lakes. Yi Yin was a 
worthy minister, but he could not compete with the Hu people [i.e., steppe 

nomads] in riding horses from Yuan"! and breaking wild steeds."? Confucius 
and Mozi had broad understanding, but they could not compete with 


mountain dwellers in entering overgrown thickets and hazardous defiles. 


Despite their broad expertise, the value of Confucius and Mozi is not 
limitless. Like all other subjects, they have their talents. They may be good 
at whatever it is they are good at (and the text prefers not to elaborate on 
this issue), but they are not good at tracking and mountain climbing, and 
to employ them in such tasks would be foolish. Confucius and Mozi, then, 
are just two more of the ruler's many tools, which he must learn to use 
appropriately." Their philosophical interests are politically irrelevant 
and their teachings valuable only insofar as they facilitate the ruler's 
rulership; their legacy must remain subordinate to the interests of state. 
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Confucius and Mozi are important, then, not because of their pro- 
found ethical teachings, but because their knowledge might prove useful 
to a ruler. In a sense, this claim should not be surprising, for the authors 
of “Zhushu” have already made it plain that they regard moral excellence 
with sheer ambivalence. Virtuous men are, if anything, a threat to the un- 
disputed sovereignty of the ruler in his palace. The only way to judge 
someone, as we have seen, is by his or her performance with regard to 
the “standards”: “Those who violate the standards, even if they are virtu- 
ous, must be punished." Of course, no orthodox Confucian could ever 
make such an argument, as this manner of thinking is, at root, irreconcil- 
ably anti-Confucian, as well as anti-Mohist. But “Zhushu” is not a Confu- 
cian or Mohist text—nor a syncretism of the two. 

On the contrary, one of the fundamental premises of the text is 
that the ruler must make the best use of his resources by taking advantage 
of their particular strengths and weaknesses. Confucius and Mozi are 
resources too, and the ruler who uses them improperly—for example, 
by thoughtlessly adopting their teachings in government—is using the 
wrong tool for the wrong task. Assigning duties to people with inappropri- 
ate talents is "like using an axe to split a hair or using a knife to chop 
wood: in both cases, you fail to use what is appropriate" 48 LFF (BE > D 


JJ [= f&] "4 o8 HARE (L 9.293; S9.12a). 


But if even Confucius and Mozi deserve no special consideration, 


how much less do the ruler's typical subjects? These passages depict phi- 
losophy, ethics, and scholarship as material to be exploited by the ruler, 
placing the concept of “bringing benefit to the people” in an entirely 
new light. Limin may entail shepherding the people (as in the phrase mu- 


min 1T FS), but only in the sense that one shepherds sheep. The ruler 
must treat the people kindly and instruct them in the ways of agriculture 
and animal husbandry, but only because these occupations bring prosper- 
ity to the state. Specifically, what is absent is any concern whatsoever for 
the life of the mind. Man lives by bread alone.” 


SUE ERUZARIS kuiua MRA SZAH SAA LAKE TE 
(UE > HAAJ * (L 9.308; S9.18b) 


Food is the basis of the people; the people are the basis of the state; the 
state is the basis of the lord. For this reason, the lord follows the Heavenly 
seasons above and makes the most of the Earth’s riches below; he employs 


the energies of the people in the middle. 
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We remember the following apophthegm: "Standards are born of 
righteousness; righteousness is born of what is appropriate to the popu- 
lace; what is appropriate to the populace accords with the hearts of 
men." But what “accords with the hearts of men” is merely a beneficent 
ruler who provides regular food and shelter. Indeed, we must retain the 
translation “hearts of men” for renxin A(»—that is, rather than “minds of 
men”—because it is clear that “Zhushu” does not recognize the exis- 
tence of *minds" in the sense to which readers are accustomed through 
the writings of Mencius and other classical thinkers. 

And why not? Because human beings are made of matter (which the 
text calls qi YA), and all matter obeys certain physical rules. It is an argu- 
ment that anticipates, in its way, a strikingly modern idea. For “Zhushu,” 
moreover—as for the rest of the Huainanzi—the primary physical rule is 


that of “stimulus and response" (ganying EXE): if qi is stimulated in one 


place, the qi elsewhere responds sympathetically.”° The idea is especially 
well illustrated in music: 


pus 
m 


SRZ” Wo EE i 8r ua © (L 6.200) 


Now when the string tuner strikes the note gong, the gong [string on other 
instruments] responds; if he plucks jue, the jueis set in motion. This is 


because of the mutual harmony of the same sound.7? 


Sound represents excited qi, and when the vibrations are heard by a 
human being, they inevitably stimulate his or her own qi in like manner. 
Therefore, in the presence of music, the listener's mood necessarily con- 
forms to the emotions expressed by the performer. 


T 


FA RS aK HE P o ARAMA” RPA APR dE 
à EG AIFIEIE » (L 9.275; S9.3b£.) 


UE > 


When Ning Qi” played a song in the key of shang® beneath his cart, Lord 
Huan [of Qi, r. 685—643 B.c.] was aroused with a sigh: the utmost essence 
[of music] enters man deeply! Therefore it is said: In music, when one 
listens to the sound, one can know the [people's] customs; when one sees 


their customs, one can know their transformation. 


Sincere music affects the emotions of the listener for the same reason 
that it reflects the genuine internal state of the performer: everyone is 
made of qi. 
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EASIER Pee: REFIRE” MAMBE REBIAB XE ^ BM 
HEU > MARSE” ERR > RARA” MAARE 7 ILA ATEN > 
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The ancients used bells, chimes, pipes, and strings in order to proclaim their 
joy; weapons, cuirasses, axes, and halberds in order to adorn their rage; 
[ceremonial] goblets, beakers, stands, platters, and the rituals of pledging 
with wine in order to make their goodness effective; hempen mourning 
dress, grass sandals, beating the breast, leaping about, and wailing, in order 
to indicate their grief. In all these [cases], there is a fullness on the inside 


that is given a manifestation on the outside.?! 


Music, in other words—like weeping and offering sacrifice—is the ex- 
ternal manifestation of a person's internal emotional state; in the words 
of the text, it is the “manifestation on the outside" of the “fullness on 
the inside." This view builds on the classical conception of music exam- 
ined in connection with Xunzi in chapter 2.5? The authors of *Zhushu" 
even allude to Xunzi's essay directly. The passage above, about the an- 
cients who proclaimed their joy and adorned their anger, is itself an 
adornment of a remark along the same lines by Xunzi.?? 

A similar theme, articulated in similar language, is taken up in the 
Springs and Autumns of Mr. Lü, another text that the authors of “Zhushu” 


would have expected their readers to know. 


NGARIII ROD AEBS | CARE oe He TI 
TERA ZEE JU AEG BESTA Re: ERECTO BP )A CH 
i WA 


Since all tones are produced in the hearts of men, a stimulus in the heart 


NS 


causes agitation in a tone; when tones are completed outside, they transform 
[the hearer] inside.9? For this reason, when one hears [someone's] sounds, 
one knows his habits; if one inspects his habits, one knows his will; if one 
observes his will, one knows his virtue. The prosperous and the fallen, the 
worthy and the ignoble, the gentleman and the lesser man are all formed by 


music.96 


The several essays on music in the Springs and Autumns of Mr. Lu, 


however, add a dimension that Xunzi had only hinted at.57 


A BRE EAS CERES RB o RHR” WARMER: 
BEMEE—E—TF-&S8«m&x > MRE Aimee SH 
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"Pc RIBER EMEI > MERIC ^ RE o Eo BOSE 
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The source of tones and music is distant. They are born in measures and 
based on the Magnificent Unity. The Magnificent Unity emits the two 
attitudes [i.e., Heaven and Earth]; the two attitudes emit yin and yang. Yin 
and yang change and transform: one rises; one sinks. They unite and create 
transformations. In primordial chaos, they separate and then unite again; 
they unite and then separate again. This is called Heaven’s Constancy. 
Heaven and Earth [turn like] the wheel of a chariot: the end is again the 
beginning; [having reached] the highest point, it returns again. Everything 
is as it should be. The sun, moon, stars, and constellations—some are fast 
and some are slow. The sun and moon are dissimilar in their orbital 
period.?! The four seasons arise one after the other. Some are hot and some 
are cold; some are short and some are long; some are soft and some are 
hard. As for the origin of the Myriad Things: they are created by the 
Magnificent Unity and transformed by yin and yang. Once the germs are 
excited, they congeal into a form; the form is embodied in a place, and 
nothing is without sound. The sound comes from harmony; harmony comes 
from accord. When the Former Kings established music, it was born of 


this.°? 


The significance of this argument is spelled out at the very end: 
“Nothing is without sound.” At the time of the creation, the movements 
of yin and yang and the rotations of Heaven and Earth were all accompa- 
nied by sounds that marked the harmony and accord of the world and 
the Way. The consequence is that when we make music today, we are rec- 
reating the patterns of the universe. This is why so much space is devoted 
in the Springs and Autumns of Mr. Lü to the task of distinguishing proper 
music from perverse music. Music is a representation of the universe, and 
an improper rendition can only have inauspicious consequences.?? 

These “links between numerology, measures, cosmogony, and astron- 
omy"?* clearly appealed to the authors of the Huainanzi, who produced a 
similar genealogy of the cosmos in chapter 3 of their collection: 
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MIZ A+ AR BOL: Aa LELE” RE RH 
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The Way begins? with the One, but the One does not give birth. Thus it 
divides into yin and yang; yin and yang unite in harmony, and the Myriad 
Things are born. Thus it is said: “The One bore the Two; the Two bore the 
Three; the Three bore the Myriad Things."96 In Heaven and Farth, three 
months make one season. Thus in a sacrifice, the ritual calls for a threefold 
presentation of food; the mourning period is measured by three years; 
armies are controlled by emphasizing the three flags. If we use threes to 
make things three, three threes is nine; thus when the pitch pipe of the 
Yellow Bell is nine inches long, the tone gong is tuned. If we continue to 
make things nine, nine nines is eighty-one; thus the number of the Yellow 
Bell is established by this. Yellow is the color of the virtue of Earth; a bell is 
where qi is sown.” At the instant of the winter solstice, the qi is in its Earth 
Phase;?? since the color of Earth is yellow, it is called the Yellow Bell. The 
number of the pitch pipes is six, subdivided into male and female; thus we 
say that the Twelve Bells are the assistants of the twelve months. Each twelve 
is made up of threes. Thus if one takes one and triples it eleven times [i.e., 
311], one accumulates 177,147 parts; the great number of the Yellow Bell is 
established by this.?? 


The text continues in this vein for several tedious sections.!°° The 
most important claim is made only in passing: the dimensions of the Yel- 
low Bell correspond to the Earth Phase of qi. Each of the five notes in the 
pentatonic scale corresponds to one particular aspect of qi. The conse- 
quence is essential: since everything—including humanity—is made of 
qi, music can be used to regulate the entire cosmos.!?! 

This is the background of the use of music in “Zhushu.” With skillful 
tuning and performance, one can make the audience experience any 


emotion one wants it to: 


BAS > EAE | RISER o PERKER > MUERTE BS BICHH 
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The lord—oh how he is like an archer! A minute [error] here [counts] for 


feet and yards!0? there. Therefore [the lord] is cautious about how he 
stimulates [the people]. When Rong Qiqi plucked [his instrument] once, 


Confucius was joyous for three days; he was stimulated by harmony. When 
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Zou Ji strummed once wildly, King Wei [of Qi, r. 357—320 B.c.] was 
sorrowful all night; he was stimulated by melancholy.!9? If one moves them 
with the lute and cithern, and forms them with tones and sounds, one can 


make the people grieve or be joyous. (L 9.275; S 9.3b) 


As the Huainanzi puts it elsewhere: “Everything is an image of its qi: every- 
thing responds to its kind" FREA ^ FEES (L 4.141). 
Like so much else in “Zhushu,” the passages on music employ lan- 


guage from classical sources that would have been well known to contem- 
porary readers. We should be on our guard, however, lest we be misled 
into thinking that, by borrowing such familiar terminology, “Zhushu” in- 
tends to invoke the same argument as its source texts.'°* The chapter 
transfigures Xunzi, for example, into an apologist for a kind of mate- 
rialistic determinism. But that thinker has a very clear concept of mind 
and could never accept, despite the frequent allusions in “Zhushu” to 
his work, the idea that human beings are simply containers of qi. In one 
of the very rare instances where he even uses the term, Xunzi takes care 
to emphasize that the mind can always function, regardless of the phys- 
ical state of one's qi. This occurs in the middle of a discussion about 
abdication: 


El: ZFM o NPA > dis 8577 RIE o REL HER 10° 


They say: “When [the king] is old and decrepit, he should abdicate.” !°° This 
is also not so. In his blood, qi, sinews, and energy, there may be decay; but in 


his wisdom, deliberations, choices, and rejections, there is no decay.!°7 


Xunzi's world view may not be any less problematic, philosophically 
speaking, than that of the Huainanzi; for he has introduced at this point 
something that comes very close to the arch-vexation of Western philoso- 
phy, the “mind-body problem.” In Xunzi’s system, the qi and the mind 
appear to flourish and decay independently of each other. He does not 
address the evident difficulty: what material, then, is the mind made of? 

Nevertheless, to struggle with a terrific problem must count as more 
noble than to ignore it. Failing to engage the concept of mind is, ulti- 
mately, the Huainanzi’s greatest defect. According to Xunzi, two of the 
human abilities that endure until the very end are the power to “choose 
and reject.” These are precisely the qualities that are denied by the Huai- 
nanzi’s conception of human nature. In that blissfully regulated world, 
the sovereign simply strikes the appropriate chord, and his subjects 
assume perforce the intended attitude. These claims are all presented 
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without any consideration of the people's ability or even their will to resist 
this form of control. The text grants only that the people may be disaf- 
fected and cause trouble if they are maltreated. “Zhushu” refuses to ac- 
cept the notion that people may have any kind of spiritual life, that they 
may have likes and dislikes that are not motivated solely by their five 
senses, that they have the capability and obligation of moral development. 

Moreover, if human beings are no more than conglomerations of qi 
that respond to stimuli in predictable ways, why is the ruler himself any 
different? There must be something about the lord that distinguishes 
him from the rest of humanity; otherwise, the text would have to take 
into account the possibility that the people might start to control the 
ruler by playing influential music of their own! 

The solution to this paradox is found in an argument borrowed from 
Shen Buhai, who said: 


LARGE Ado EPHE’ ARZ” ROME ARZ” ADR ATE 
Hg ko Amp[-fl'9*2 HARE ABD UE : BARA > HEM 
an] DU. «109 


If the superior's enlightenment is apparent, the people will prepare for it; if 
his lack of enlightenment is apparent, the people will delude him. If his 
knowledge is apparent, the people will delude him; if his lack of knowledge 
is apparent, the people will keep [affairs] hidden from him. If his lack of 
desires is apparent, the people will spy on him [i.e., to find out what his 
desires are];!!° if his desires are apparent, the people will entice him. 
Therefore he says: There is nothing I can follow in order to know them; only 


through nonaction can I regulate them. 


The point is by now familiar: the ruler must not reveal himself, be- 
cause his ministers can take advantage of his weaknesses. "Zhushu" 
brings this argument into line with its own manipulative ontology by com- 
bining it with the concept of qi. “The rarefied essence of the ancient sage 
kings was formed on the inside, but their likes and dislikes were not 
shown on the outside" FEZA > MEM SRI.) And most 
explicitly: 


Ba: PAR mAGIEBGIUSEI BAPE MSM SH 
Lo WES: MERBAU Z o SALA MHRA MEA 
the RAAT AG ^ SMT AR > RGR ^ AMT AI > 1 
HGE DERE - (L 9.300; $9.15b) 
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In former times, Lord Huan of Qi was fond of flavors, so Yiya boiled his 
firstborn son and enticed him. The Lord of Yu was fond of treasures, so 
[Lord] Xian of Jin [r. 676-651 B.c.] hooked him with jade and horses. The 
King of Hu was fond of tones, so Lord Mu of Qin [r. 659-621 B.c.] seduced 
him with women and music.!!? These [men] were all controlled by others, 
because the profit was apparent. Thus: “What is well constructed cannot be 
uprooted.” 113 Fire is hot, but Water extinguishes it; Metal is hard, but Fire 
melts it; Wood is strong, but [metal] axes chop it; Water flows, but Earth 


stops it. Only the Creator and Transformer cannot be overcome by things. 


The passage concludes by enumerating each of the Five Phases of 
qi. Each overcomes one phase but is itself overcome by another. By the 
"Creator and Transformer" we are meant to understand the Sage, who 
removes himself from the eternal cycle of matter by stopping his own em- 
anations of qi. That godlike state is the goal of the ruler. How it is to be 
achieved is not explained in “Zhushu,” but the text returns to the issue in 


other chapters.!!* 


To revisit, in closing, the question that opened this study: to which school 
does the “Zhushu” chapter belong? This is a text that intends to subvert 
all of them.'!® Some of the motivations and strategies encountered in 
“Zhushu” also appear in Sima Tan's summary of the House of the Way: 


HAWE” AZAR ^ ERE MEATA” RES NETUS 
b SASHES > ETE °° 


In their techniques, they follow the great flow of yin and yang; they pick 
what is good among the Confucians and Mohists; they grasp the essentials of 
the Names and Methods [schools]. They shift and move with the seasons, 
responding to the transformations of things; they establish customs so that 


they reflect affairs. There is nothing that is not appropriate. 


Sima Tan might well have had the Huainanzi in mind when he 
drafted this account.!!” In “picking what is good” and “grasping the es- 
sentials” of the other houses, the House of the Way insidiously repudiates 
all its predecessors. Its syncretism does not simply take ideas from every 
conceivable corner. It takes ideas that sound as though they come from 
every conceivable corner but melds them into the justification of a body 
politic that subdues all philosophical disputation. The Huainanzi is a 
“school” all to itself: it is the autistic-paternalistic anti-intellectual school. 
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Ban Zhao in Her Time and in Ours 


Ou the past decade, Ban Zhao PE (d. A.D. 1162), author of the con- 
troversial Admonitions for Women (Nüjie Zi, also translated as Lessons for 
Women), has been the subject of several publications in English alone. 
Two of these are reissues of earlier works: Nancy Lee Swann's Pan Chao: 
Foremost Woman Scholar of China (first published in 1932) and R. H. van 
Gulik's Sexual Life in Ancient China (1961). The eagerness of publishers 
to bring these works back into print testifies to the interest that they de- 
tect in Chinese gender studies in general and in Ban Zhao in particular. 
It is worth asking why Ban Zhao has been the focus of so much renewed 
attention, and I shall suggest below that the answer involves the emer- 
gence of gender studies as a legitimate branch of academic inquiry. But 


I also aim to show that researchers engaged in these topics have overesti- 
mated the usefulness of Ban Zhao's work as a historical source. 

Throughout most of the twentieth century, scholarly discussions of 
Ban Zhao fit into one of three general camps. There were those who 
praised her as a pioneer for women's education, a paragon to be emu- 
lated by women in modern times. Swann is only the most famous of such 
exponents. In the late Qing, Chinese critics honored Ban Zhao as a bril- 
liant example with an important message for Chinese women on the 
threshold of modernity: “To be a woman you must have an education!"! 
Swann also influenced many Western minds, most notably that of Flor- 
ence Ayscough (1878-1942), who, in her popular Chinese Women: Yesterday 
and To-Day, placed Ban Zhao at the head of the rubric “The Educators," 
concluding, *her example has shone, a light, to succeeding ages."? Tien- 
chi Martin-Liao concurs: “Ban Zhao did indeed earn glory as a champion 
of women's education."? 

The second commonplace point of view is completely opposed to 
the first. Writers such as Chen Dongyuan PREJE and Van Gulik decried 
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Ban Zhao as a mighty enemy of the cause of women. Chen went so far as 
to say that she "poisoned" women and that she is responsible for the 
fact that Chinese marriages are devoid of love.* Van Gulik called her 
manual of uxorial behavior “one of the most bigotted books in Chinese 
literature." Siegfried Englert espouses a similar view: Ban Zhao's ideas 
"meant...a powerful burden for women." To these critics, Ban Zhao 
may have been an outstanding teacher, but she taught women all the 
wrong things. 

Finally, there are writers for whom Ban Zhao is neither heroine 
nor villain, but simply a child of her times. According to Kazuo Enoki, 
for example, the manual *tell[s] us the status of [a] wife in her husband's 
family at the time of Pan Chao, that is to say in the first century A.D."7 
Joanna F. Handlin, similarly: “While at the first glance oppressive, [Ban 
Zhao's manual] should be understood in the broader context of li, norms 
of proper behavior, to which boys no less than girls were expected to con- 
form."? Scholars in this third category take Ban Zhao as a faithful re- 
corder of conventional views regarding relations between the sexes and 
appropriate behavior for women. 

The most recent opinion surveyed above dates to 1984 (Martin-Liao), 
and none would be accepted unconditionally today. The third view, as 
plausible as it may seem, is now probably the least defensible, for if con- 
temporary studies of Ban Zhao agree on one point, it is that her prescrip- 
tions were exceptional even in her own day. Lily Lee has demonstrated 
this convincingly in a three-part argument: (1) Ban Zhao “does not 
encourage [women] to excel in any area, but counsels them to medioc- 
rity,” whereas Empress Dowager Deng Sfr (d. A.D. 121), Ban Zhao's 
own pupil, *could hardly be said to have been the exemplification of a 


self-effacing woman"; (2) Lee finds no earlier references “which stipulate 
that women were not allowed to speak their minds, especially when they 
were wronged"; moreover, “the interdiction on socializing between men 
and women did not seem to exist or be enforced very strictly in pre-Qin 
times"; and (3) relying heavily on the pathbreaking work of Jack L. Dull, 
Lee reminds us that “remarriage of women was not an uncommon phe- 
nomenon in ancient China” and that it was possible for women to divorce 
their husbands or even leave them without officially divorcing them.? 
I have recently submitted similar observations: the values that Ban Zhao 
advanced in the name of tradition were really her own moralizing 
invention.!? 

One of the most frequently cited studies is by Yu-shih Chen: “The 
Historical Template of Pan Chao's Nii Chieh." Two recent publications 
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refer to it in glowing terms. In her preface to the Swann reprint, Susan 
Mann declares that *Chen's radical rereading of the Taoist language in 
Pan Chao's work brings the Lessons for Women into an utterly new perspec- 
tive."!! And Bret Hinsch has called Chen's essay “an exciting alternative 
reading of Admonitions for Women," adding, *close analysis of this work's 
language has revealed remarkable similarities with texts on Huanglao 
and military strategy that were also in vogue during the Han." !? 

“The Historical Template of Pan Chao's Nii Chieh" includes more 
than a study of Ban Zhao's language; the first two-thirds of the essay are 
devoted to recounting the fortunes of the Ban family and to presenting 
various episodes from Han history designed to show that accommo- 
dation rather than overt confrontation was often viewed as a politically 
expedient manner of dealing with powerful superiors. But the core of 
the essay indeed consists of the radical reinterpretation of “key concepts 
used in the Nii chieh,” in comparison with such works as Laozi and Sunzi 
RT. 

Chen's thesis rests on the claim that Admonitions for Women “was not 
a work of the Confucian persuasion." She endeavors to show that 
Ban Zhao was not *a Confucian moralist" but that, like her celebrated 
brother Ban Gu El) (a.D. 32-92), she maintained attitudes close to 
“that of the Taoist school."!? This is a strange appropriation of the 
terms “Confucian” and “Taoist.” In effect, Chen means that Ban Zhao 
regarded “self-preservation and survival as man's first order of business.” 
But Daoism—whatever it means—is surely not the same thing as “self- 
preservation and survival." (That would make Thomas Hobbes a Daoist!) 
Chen writes as though there were two organized and accredited schools 
of thought in Han China, dubbed “Confucianism” and “Daoism,” and 
that allegiance to one precluded inspiration from the other. That is an 
antiquated and simplistic model. 

Chen's most notable suggestion is that Ban Zhao crafted her manual 
in suggestive language: that her prescriptions were intended as subtle 
references to Laozi and Sunzi, and that her unspoken design was to pro- 
vide young wives with a set of skills necessary for survival in the hostile 
world of the in-laws’ house.!* Obeying mother-in-law thus becomes a mat- 
ter of life and death, not moral rectitude: ^The advice here seems to be: 
“Always keep yourself at a safe distance.’ ... Pan Chao does not seem at all 
to be advising the girls to submit themselves, either in thinking or in 
action, to the dictate of others. But she considers it foolhardy and peril- 
ous to dash oneself against superior forces."!? Then Chen cites Laozi 22 


(“Those that bend remain intact" HHI 4, which she renders jarringly as 
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“bowed down then preserved") and opines: “If we look again at the 
text...we will see that Pan Chao there is not suggesting that when prac- 
ticing “bow down and follow’ a daughter-in-law no longer has her own 
judgment of right and wrong. What is suggested is that, even though the 
daughter-in-law may sometimes know that her mother-in-law is not in the 
right, for the sake of her own preservation, she nevertheless should *bow 
down’ and follow her mother-in-law.” 1° 

In other words, what Chen calls “bow down and follow" is a calcu- 
lated strategy, inspired by Laozi, to avoid disastrous conflicts with the 
ineluctable mother-in-law. Ban Zhao herself, it should be noted, says 
nothing of the kind. Her only explicit fear is that her untutored daugh- 
ters may humiliate their ancestors and clan if they do not learn proper 
conduct," not that they must learn to dissimulate in order to appease po- 
tential enemies. 

More important, it is doubtful that Ban Zhao's audience would have 
had the schooling necessary to discern such allusions. Admonitions for 
Women is not written in a learned style. Often it resorts to language that 
can only be considered colloquial. A good example is in chapter 5: 


GRAMM ^ HRB o A RUBLE ^ HERUZESETERE ^ BEATA» 1 
DESI NET EU NIAE NEN 


If her actions are frivolous and untrammeled, if she sees and hears shanshu, 
if she has disheveled hair and an unkempt body when at home, if she is 
yaotiao and puts on airs when abroad, if she speaks of what ought not be 
said, if she watches what ought not be seen—then she cannot be single- 


minded or correct in her bearing. 


Published translations of Admonitions for Women regularly mangle 
shanshu, an obscure word, variously written and glossed, in the semantic 
range of “inconstant” and “wanton,” usually in reference to an alluring 
woman. (Shan may be related to shan [Xj, as in the inconstant twinkling 
of a star.) This term has a long history in the vernacular. 

Knowledgeable Han readers would have recognized yaotiao immedi- 
ately as the attribute of the lovely lady described in “The Guan-ing 


Ospreys” (Guanju BAHE), the first poem in the Odes. In that context, 


yaotiao is traditionally taken to mean something like "retiring, modest"; 
modern readers may object to the inherent moralism in that gloss, yet it 
is clear that, however one chooses to interpret the phrase, yaotiao is un- 
derstood as a laudable characteristic. Ban Zhao, however, can mean it 
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only in a pejorative sense, and commentators typically pounce on the 
term, explaining it as something more or less like "sluttish." How does 
the term designating the noble lady in “Guanju” come to mean “slut- 
tish"? Yaotiao is an old and versatile disyllabic word with a basic meaning 
of "elegantly feminine"; in the Odes, it is used as a compliment, but by 
Ban Zhao's time, it seems to have acquired a more vulgar meaning. As 
early as the Lyrics of Chu (Chuci $88), yaotiao has racy connotations—not 
“sluttish,” but not “modest” either.!? (Dictionaries sometimes attempt to 
distinguish between the senses of “retiring” and “seductive”; while there 
may be some lexicographical merit in keeping definitions orderly, it is 
misleading to present these nuances as anything other than artifacts of 
usage.) ?? 

At any rate, what concerns us here is that Ban Zhao is manifestly not 
alluding to the Odes and is unconcerned that her audience might be way- 
laid by thinking otherwise. An audience that is not expected to recognize 
a reference to a piece as famous as “The Guan-ing Ospreys” would hardly 
be prepared for the abstruse allusions that Chen postulates. In any case, 
Ban Zhao is not in the habit of vague citation: when she does cite earlier 
texts, she labels them prominently, and the list is hardly Daoist: Analects, 
Rites, Odes, Changes, and a lost source, presumably in the genre of domes- 
tic guidebooks, called Regulations for Women (Nüxian RE). 

One final difficulty: Chen does not take Ban Zhao's other writings 
into account. Mann laments that “to this day, little attention has been 
paid to [the] other fragments of Pan Chao's work, "?! but let us be fair: if 
all that survived of Ban Zhao's oeuvre were those other pieces, and not 
"Admonitions for Women," she would be known today as a pedestrian au- 
thor who wrote monitory little poems about industry and modesty. Still, in 
this instance the fragments are worth consulting, because they shed light 
on her habits of composition. They consist of (1) two memorials, formu- 
laic and hence not very informative; (2) odes to the cicada, to needle and 
thread, and to some foreign bird that her brother brought back from Par- 
thia; and (3) a medium-sized rhapsody, brimming with erudite allusions, 
titled “An Eastward Journey" (Dongzheng fu *&fiERA). The last item is the 
most useful, because one can test whether its allusions corroborate 
Chen's theory that Ban Zhao wrote according to a Daoist "template." 

They do not. David R. Knechtges has carefully translated and anno- 
tated “An Eastern Journey." (In her complaint, Mann does not acknowl- 
edge Knechtges—or, for that matter, the older translation by Erwin von 
Zach.)?? From Knechtges’ work we can see that Ban Zhao cites virtually 
the same sources in “An Eastward Journey" as in Admonitions for Women: 
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Analects, Odes, Application of Equilibrium, Zuo Commentary. (The only text 
that she cites from outside the Confucian canon is Lyrics of Chu, unexcep- 
tional in a stylized rhapsody about travel.) Furthermore, the conspicuous 
moral of “An Eastward Journey” is irreconcilable with the view that “self- 
preservation and survival [are] man’s first order of business”: 


MERZER We know that life and fate rest with Heaven; 

Fatt XTA But through vigorous effort, one may approach 

benevolence. 

fe S a E Strive to gaze on high and tread in greatness; 
BERA Be fully devout and altruistic—associate with good men. 
IE EMI Love the straight and upright, do not waver, 
Tera a8 Tr H1 And your pure devotion shall affect even the gods. 
DESEE BHR May the blessed spirits shine upon you; 
Th ES ELT Se For they bless the upright, assist the faithful.?° 


Man's first order of business is the cultivation of virtue. Life and death 
are left to Heaven. 

Admonitions for Women may use language reminiscent of the Laozi, but 
not because the author wishes to impart a Daoist message. Rather, Ban 
Zhao adopts keywords traditionally associated with femininity, such as 


29 66 » c6: 


“weakness,” “softness,” “inferiority,” and “malleability.” The Laozi trans- 
formed this familiar lexicon into a coherent philosophy of rulership that 
involved presenting an exterior manifestation of weakness and softness 
in order to attune oneself to the irresistible dao and thereby dominate 
all the brittle beings that defy the natural order. Exalting attributes con- 
ventionally associated with inferiority and femininity was a powerful rhe- 
torical device: Laozi redefined "weakness" and "softness" as profound 
philosophical concepts. When Ban Zhao, in contrast, says “weak and 
soft," she means “weak and soft." Not every discussion of femininity can 
be interpreted as a veiled reference to the Laozi. 


In the name of traditional morality, Admonitions for Women reduced the 
complex gender discourse of the venerable canons to a rigid and inhibit- 
ing set of protocols that has long been an embarrassment to traditional 
Chinese ethics. Why, then, has so much been written about her lately— 
and why has Chen's attempt to rehabilitate her image met with so much 
scholarly sympathy? 

Susan Mann has touched on the essential point: “Pan Chao and her 
Lessons for Women have once again returned to historical visibility, among 
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Chinese as well as Euro—North American feminist historians eager to re- 
visit China's classics and history, and Confucian ideologies, using gender 
as a category of analysis. "?* 

The unexamined assumption here is that a feminist historian ought 
to begin the project of “revisiting China's classics” with Ban Zhao. Her 
role in furthering the cause of women's education has been grossly over- 
rated—it is evident from the fine article by Beatrice Spade, for example, 
that women's education in the Southern Dynasties bore little resem- 


25__as has her influence on familial 


blance to Ban Zhao's narrow program 
relations both in her own day and in subsequent dynasties. Historians in- 
terested in gender will discover more fertile territory in the real classics: 
Zuo Commentary, Discourses of the States, and especially the Canon of Odes. 
Even the demotic Romance of the Three Kingdoms (Sanguo yanyi ZENAZ), 


amid all the swashbuckling, discloses a richer vision of women's place in 


society. It is also more fun to read. 


—8— 
Those Who Don't Know Speak 


Translations of Laozi by People 
Who Do Not Know Chinese 


Nowhere are the vices of thin description more apparent than in Amer- 
ican expropriations of Daoism. It has often been said that Laozi (or Daode 
jing) is the most frequently translated work next to the Bible.! But that 
exception may no longer hold: a typical bookstore in the United States 
today will have several different versions of the Daode jing on its shelves, 
and Americans purchase more copies of that Chinese classic than of 
Goethe, Molière, and possibly Aristotle.? This trend is not surprising: the 
recent proliferation of Daode jing translations is simply a consequence of 
the increasing general interest in Asian thought. What is disturbing, how- 
ever, is that alongside the many competent works, marketed at reasonable 
prices by a large assortment of publishers, there are now several offerings 
by people who declare without embarrassment that they have no knowl- 
edge of the Chinese language, let alone the ancient idiom of the Daode 
jing? 

It is hard to imagine how anyone can get the idea that it is possible to 
translate a Chinese text without knowing Chinese.* The requisite hubris is 
astounding. Chinese people do not attempt to translate Shakespeare with- 
out knowing English. In certain cases, such as when a rare text has been 
translated only into some other language, it may be defensible, as a stop- 
gap, to publish an indirect English translation that relies on another 
translation, rather than on the original text. (For instance, the Ming 


novel Rou putuan NWE] was unavailable in English for many years, so 


Grove Press published an English translation of the German translation 
by Franz Kuhn.)? But those are special circumstances that do not apply 
to the Daode jing. There are plenty of serviceable English translations as 
it is. 
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The standard modus operandi of these pseudotranslators is to imbibe 
a broad selection of scholarly translations, digest their import, and expec- 
torate a new rendition of their own. This is an objectionable procedure: 
rummaging through the corpus of received translations merely circum- 
scribes oneself within the range of interpretations that they offer and 
can result only in the repackaging of the same old ideas in a novel and 
usually gimcrack integument.? 

To illustrate the problems, four such renditions are considered be- 
low: The Way of Life According to Lao Tzu, by Witter Bynner (1881-1968) ; 
Tao Te Ching: A New English Version, by Stephen Mitchell; Tao Te Ching: 
About the Way of Nature and Its Powers, by Thomas H. Miles; and Lao Tzu 
Tao Te Ching: A Book about the Way and the Power of the Way, by Ursula K. 
Le Guin (daughter of the anthropologist A. L. Kroeber).? All four writers 
freely admit that they do not command Chinese. Only Le Guin was aided 
by a genuine authority (J. P. Seaton, a specialist in Chinese literature at 
the University of North Carolina), and her book, as might be expected, 
is by far the best of the lot, although it too has major weaknesses. Bynner 
had consulted earlier with a redoubtable Chinese scholar named Kiang 
Kang-hu YL Tuje (1883-1954?),° but The Way of Life According to Lao Tzu 
was entirely his own work. Miles asked some unnamed Chinese students 


at West Virginia University to walk him through the text character by 
character. 

Before considering these books in detail, it is worth observing that 
the authors justify their publications with apologies that are revealing in 
themselves.!? Mitchell, for example, announces that “the most essential 
preparation for my work was a fourteen-year-long course of Zen training, 
which brought me face to face with Lao-tzu and his true disciples and 
heirs, the early Chinese Zen Masters."!! This devotion may be admirable, 
but a course of Zen training, however rigorous, does not in itself qualify 
one to translate the Daode jing.'? The Daode jing is not a Buddhist text. In 
any case, it is only in an unclarified metaphorical sense that Mitchell's 
Zen experience could have brought him "face to face with Lao-tzu and 
his true disciples and heirs." Who are the "false" heirs? Who, for that 
matter, is Lao-tzu? (Mitchell seems to believe that there was a man named 
Lao-tzu who lived long ago and wrote a great book.) Far from allaying 
concerns, the exposition of his credentials only raises further questions 
about his peculiar conception of the text’s history.? 

Bynner, for his part, writes: "Though I cannot read Chinese, two 
years spent in China and eleven years of work with Dr. Kiang in translat- 
ing The Jade Mountain have given me a fair sense of the 'spirit of the 
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Chinese people' and an assiduity in finding English equivalents for idiom 
which literal translation fails to convey."!* It is striking that Bynner felt 
obliged to put the phrase "spirit of the Chinese people" in quotation 
marks; his own conscience seems to have balked at such a self-serving 
platitude. To suggest, moreover, that two years spent in China in the 
twentieth century should provide an adequate understanding of the Chi- 
nese world over two thousand years earlier belittles one of the most 
vibrant civilizations on the planet. No one would propose in earnest that 
a sojourn in Italy would constitute sufficient training for an American to 
discourse on Ovid and Livy. If Mitchell's and Bynner's claims seem less 
than outrageous, it is only because they manipulate Americans' general 
unfamiliarity with the cultures of East Asia. 

To Miles belongs the most ludicrous pronouncement of all. In his 
acknowledgments, he thanks "several Chinese students, whom I cannot 
name because reprisals might be taken against their families on the 
mainland if their work with me became known. Communist Chinese 
bureaucrats have, at least since the days of the Red Guards, forbidden 
the Chinese people to possess or read the Confucian and Taoist classics, 
as well as most ancient Chinese literature.” 15 

This he writes in 1992, long after "the days of the Red Guards," at a 
time when state-sponsored presses in the People's Republic of China have 
published thousands of books and articles on “ancient Chinese litera- 
ture," including every Confucian and Daoist classic, and representing an 
array of diverse approaches. A writer who contends that helping a for- 
eigner read the Daode jing would make Chinese citizens vulnerable to re- 
prisals is either uninformed or disingenuous. 

To proceed now to the first of the faults shared by all of these 
pseudotranslations: they cull from earlier publications, but in a desultory 
manner; usually, they take someone else's idea and make it worse.!? 
For example, the end of chapter 2 of the received text reads: 


eA 
FTU Fs 


EA ZEB ITELLA: BUCO C AMA: AR » 
: 5m > EATE eT 


wW Gir 


This is rendered by Miles as follows: 


Therefore wherever the sage is, 
he dwells among affairs by not-doing. 
He teaches without words. 


The ten-thousand things arise, but he doesn't impel them. 
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He gives birth, but he doesn't possess. 
He acts, but he doesn't rely on what he has done. 
He has successes, but he doesn't claim credit. 


So, by not claiming credit, he is never left empty.!? 


The interesting phrase here is “to claim credit," which Miles uses for 


ju FE. The normal sense of ju is simply “to dwell, to reside," which works 
well in several of the most recent translations. Consider that of Victor H. 
Mair: “He completes his work but does not dwell on it. Now, simply 
because he does not dwell on them, his accomplishments never leave 
him."!? Or Robert G. Henricks: “He accomplishes his tasks, but he 
doesn't dwell on them; it is only because he doesn't dwell on them that 
they therefore do not leave him.”?° 
a textual variant that has the synonym chu J& (to reside in, to be located 


Taking ju in this sense also explains 


in) for ju?! 
How, then, does Miles arrive at “claim credit"? The extended mean- 


E 


ings of ju include “to occupy" and hence possibly “to claim," as in “to 
claim territory." The phrase "claim credit" must go back to the famous 
translation by Wing-tsit Chan: “He accomplishes his task but does not 
claim credit for it. It is precisely because he does not claim credit that 
his accomplishment remains with him."?? (Chan did not comment fur- 
ther on this idiosyncratic translation.) Miles could not have known to ren- 
der ju in this manner without consulting Chan. Unequipped to resolve 
the philological issues, Miles simply browsed through the available trans- 
lations and selected the rendering of this phrase that appealed to him 
most. 

The same clause (with chu instead of ju) appears at the end of chap- 
ter 77, and Mitchell, who avoids the idea of “claiming credit" in chapter 


2, freely appropriates it here: “[she] succeeds without taking credit."?? 


Miles renders chu in chapter 77 dubiously as “to take advantage,”** not 
observing the parallel with chapter 2. It is evident that both Miles and 
Mitchell have read Wing-tsit Chan and help themselves to his phrasing as 
it suits them.” But neither one acknowledges his debt or reflects on the 
larger hermeneutic consequences of following an authority in one chap- 
ter and not in another. 

Le Guin also sifts through earlier translations for help, but she uses 
them with more care and integrity. In her notes, she explains chapter by 
chapter her grounds for following various interpretations. Moreover, she 
usually tries to rework each passage in her own words, rather than simply 
copying convenient phrases from those who have preceded her. Still, 
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there are times when she falls short of her own sources. In her note to 
chapter 69, for example, she says: ^Waley is my guide to the interpreta- 
tion of the second verse, but I make very free with the last two lines of 
it."?? The passage in question reads: 


HTT BERUB DERO WAA REE A7 


nup 


AE 
Arthur Waley (1889-1966) translated this as follows: 


This latter is what we call to march without moving, 

To roll the sleeve, but present no bare arm, 

The hand that seems to hold, yet has no weapon in it. 

A host that can confront, yet presents no battle-front. 

Now the greatest of all calamities is to attack and find no enemy. 


I can have no enemy only at the price of losing my treasure.?? 


Waley's interpretation happens to be a very good one to follow today. 
For the phrase qingdi Kit, “to take the enemy lightly," Waley, working in 


1958, took a risk and followed the scantly attested variant wudi ÑK, 
"there is no enemy." In 1973, a few years after Waley's death, this reading 
was confirmed in both of the Mawangdui recensions. Despite his provi- 
dential textual instincts, however, Waley's translation of the final line is 
somewhat opaque,?? and it is understandable that Le Guin wished to alter 
it. What she writes, however, is indefensible: 


It's called marching without marching, 

rolling up your sleeves without flexing your muscles, 
being armed without weapons, 

giving the attacker no opponent. 

Nothing's worse than attacking what yields. 


To attack what yields is to throw away the prize.?? 


“To throw away the prize" is loose, but creative, for sang wu bao RE 


ff. "To attack what yields," in contrast, is simply wrong. The original says: 
“There is no greater calamity than not to have an enemy" —or, in the so- 
called putative construction, “There is no greater calamity than thinking 
that one has no enemy." Yielding is a characteristic theme of the Daode 
jing, so Le Guin may have felt safe to insert it here. But that is a mistake. 
As long as she stays close to Waley, Le Guin is on firm ground; once she 
leaves him and sets out on her own, she stumbles. 
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This raises point 2: All of these pseudotranslations are inaccurate. 
Their handling of chapter 10, which contains some valuable references 
to meditation and other macrobiotic techniques, is telling: 


HVE WL — ^ BEREBECE ? HERE ERF? WRERIASE ^ BREF? RA 
TRE ^ SESEALCE KAA ^ BEZSTUECE ? He o BECA. 27 


This is Chan's translation:?? 

Can you keep the spirit and embrace the One without departing from them? 

Can you concentrate your vital force and achieve the highest degree of 
weakness like an infant? 

Can you clean and purify your profound insight so it will be spotless? 

Can you love the people and govern the state without knowledge? 

Can you play the role of the female in the opening and closing of the gates 
of Heaven? 


Can you understand all and penetrate all without taking any action??? 


Not one of the translations considered here manages to render these 
lines without tripping. Miles does best; his only errors occur in the first 
sentence: “While enabling your body and soul to embrace oneness—are 
you able to do it without needing to be secluded?"?* “While enabling 
your body and soul to embrace oneness" is impossible for zai ying po bao 


yi SUBIT, since there is no word in the original that could be con- 


strued as “to enable." We are asked to embrace oneness ourselves, not 
to enable our bodies and souls to do so. "Without needing to be se- 


cluded” is also questionable for neng wu li REEE. Literally that phrase 
means “can you be without parting?"; Chan interprets it as “without de- 
parting from them,” and it might also mean “can you cause them not to 
part from you?" Miles' image of seclusion is distracting and imprecise. Le 
Guin also misses the sense of neng wu li: “Can you keep your soul in its 
body, hold fast to the one, and so learn to be whole?"?? “And so learn 
to be whole" may follow plausibly from “hold fast to the one," but it 
simplifies the original (and groundlessly inserts the notion of learning). 
Her rendition of the third sentence is tenuous, if vivid: “Can you keep 
the deep water still and clear, so it reflects without blurring?" Presumably, 
"deep water" is supposed to translate xuanlan ZZ €, the difficult com- 
pound that Chan renders as "profound insight." But lan can hardly 
mean “water.” 
Mitchell’s translation is substantially freer: 
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Can you coax your mind from its wandering 
and keep to the original oneness? 

Can you let your body become 

supple as a newborn child's? 

Can you cleanse your inner vision 

until you see nothing but the light? 

Can you love people and lead them 
without imposing your will? 

Can you deal with the most vital matters 
by letting events take their course? 

Can you step back from your own mind 


and thus understand all things? 


Where Miles and Le Guin struggle with neng wu li, Mitchell simply 
ignores the phrase. Then he proceeds to rob the passage of its most dis- 
tinctive image—playing the part of the female in the opening and closing 
of the gates of Heaven—replacing it with the New Age cliché “letting 
events take their course." In the final line, Mitchell employs another 
vapid locution, “step back from your own mind," and defuses all the ten- 
sion in the original between understanding and not acting. 

Bynner's translation is one of a kind: 


Can you hold the door of your tent 
Wide to the firmament? 

Can you, with the simple stature 
Of a child, breathing nature, 
Become, notwithstanding, 

A man? 

Can you continue befriending 
With no prejudice, no ban? 

Can you, mating with heaven, 
Serve as the female part? 

Can your learned head take leaven 


From the wisdom of your heart??9 


This is a species of poetry all its own, so distantly removed from the 
Chinese text that it would be senseless to point out all the “errors.” The 
translations by Mitchell and Bynner take such liberties that they might be 
considered original works in their own right. The most relevant criterion, 
in that case, is not how faithfully Mitchell or Bynner reproduces the sense 
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of the Chinese, but how the character of their work, taken as a whole, 
compares to that of the Daode jing.”” 

Third, the pseudotranslations distort and simplify the philosophy of 
the Daode jing. This is the gravest defect of all. 

The late A. C. Graham published an incisive review of Bynner's trans- 
lation in 1991, and his specific points need not be rehearsed here.?? 
Graham's general criticism is that Bynner systematically disburdens the 
original of its complexity. A typical example is found in the first couplet 
of chapter 5: 


AGB ^ JEHA BI ; BATE DEA S338 09 


These lines are straightforward: “Heaven and Earth are inhumane; 
they treat the Myriad Things as straw dogs. The Sage is inhumane; he 
treats the Hundred Clans as straw dogs." Here is Bynner's version: 


Nature, immune as to the sacrifice of straw dogs, 
Faces the decay of its fruits. 
A sound man, immune as to the sacrifice of straw dogs, 


Faces the passing of human generations. 1? 


As Graham notes, this is not so much incorrect as overdetermined. 
The “straw dogs" #34") are accouterments at a sacrifice; thus they are ac- 
corded a crucial function at a certain time and place but are summarily 
discarded thereafter. The Sage, like Heaven and Earth, treats all things 
as straw dogs: he recognizes their momentary value but does not cling to 
them after their time has passed.*! To quote Graham: 


The difference here is that Bynner, accustomed to mean only one thing at a 
time, cannot bear to risk being misunderstood, while Lao-tzu never 
apologises and never explains. The "Straw dogs" passage is naked vision 
defined with perfect economy...; Lao-tzu does not qualify it, he leaves you 
to go in your own direction when you notice its collisions and interactions 
with other parts of the book. Bynner on the other hand is anxious to make it 
quite plain that Lao-tzu is recommending indifference, not to the welfare of 
other people, but to our common mortality. It is as though a translator of 
Blake's “Sooner murder an infant in its cradle than nurse unacted desires” 
were to adapt his phrasing to avoid the impression that he condones 


infanticide.*? 
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Graham might have pursued the matter even further, for the Daode 
Jing may very well have recommended indifference to the welfare of other 
people after all. The statement that “Heaven and Earth are inhumane” 
was as mordant in the fourth century B.C. as it is today. Ancient readers 
would have been well acquainted with nature's capacity for cruelty. If we 
aspiring sages are to model ourselves after the Way of nature, then we too 
must be prepared to be inhumane when circumstances warrant. In Chi- 
nese, the implications of this little couplet are ferocious. Bynner, in trying 
to clarify them, makes them comfortable, if not banal. 

Similar complaints were registered soon after the publication of 
Mitchell’s book in 1988. From a philosophical point of view, the most 
serious problem is that Mitchell “has completely eliminated te from the 
text.”*3 Mitchell’s unease with the de in Daode jing is apparent on the 
very first page: “Tao Te Ching (pronounced, more or less, Dow Deh Jing) 
can be translated as The Book of the Immanence of the Way or The Book of 
the Way and How It Manifests Itself in the World or, simply, The Book of the 
Way." 44 

The Book of the Way would be Dao jing, not Daode jing. To be sure, elu- 
cidating deis not easy; it is one of the most difficult concepts in the text. 
But that is precisely why a modern translator must make a sustained effort 
to come to grips with it. Mitchell declines this task and rewrites the text so 
as to eliminate the problem. Wherever the original contrasts dao and de, 
Mitchell removes the more difficult term. Consider chapter 51: 


HUE c SE 


AU 
V 
a 


Wing-tsit Chan translates this as follows: 


Therefore the Tao produces them and virtue fosters them. 
They rear them and develop them. 
They give them security and give them peace. 


They nurture them and protect them.*? 


As the referent of “them” © is left entirely unspecified, commenta- 
tors have proposed dozens of different interpretations. What is critical, 
however one chooses to construe the sentence, is to recognize that dao 
and de are separate entities. Mitchell does not: 


The Tao gives birth to all beings, 


nourishes them, maintains them, 
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cares for them, comforts them, protects them, 


takes them back to itself. 


Where the original has two protean subjects, Mitchell allows only one. A 
reader of the original has more to ponder. 

Mitchell does not hesitate to rewrite the text as he pleases (in his 
words: *I have also paraphrased, expanded, contracted, worked with the 
text, played with it, until it became embodied in a language that felt gen- 


uine to me”) ,*8 


and his changes always have the effect of making the text 
easier. Chapter 39 discusses “the One” — (another concept that Mitchell 
conflates with dao), the mysterious vital force that permeates all provinces 


of the cosmos: 


EZ RIG LUE HULSE LUE» BIEL» MATRE 
DIAS » BERI DRE BL SOB ^ RSLS INL WENE 
ARRUE UNG GRIMS IYI DARE KAA 


Tey? AUER 


N 


The translation of Chan: 


Of old those that obtained the One: 

Heaven obtained the One and became clear. 

Earth obtained the One and became tranquil. 

The spiritual beings obtained the One and became divine. 

The valley obtained the One and became full. 

The myriad things obtained the One and lived and grew. 

King and barons obtained the One and became rulers of the empire. 
What made them so is the One. 

If heaven had not thus become clear, 

It would soon crack. 

If the earth had not thus become tranquil, 

It would soon be shaken. 

If the spiritual beings had not thus become divine, 

They would soon wither away. 

If the valley had not thus become full, 

It would soon become exhausted. 

If the myriad things had not thus lived and grown, 

They would soon become extinct. 

If kings and barons had not thus become honorable and high in position, 


They would soon fall.59 
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»51 


Mitchell then seizes upon Chan's word "extinct" and revises the 


entire passage accordingly: 


In harmony with the Tao, 

the sky is clear and spacious, 
the earth is solid and full, 

all creatures flourish together, 
content with the way they are, 
endlessly repeating themselves, 


endlessly renewed. 


When man interferes with the Tao, 
the sky becomes filthy, 

the earth becomes depleted, 

the equilibrium crumbles, 


creatures become extinct. 


By turning this into a homily for environmentalism,?? Mitchell once 
again simplifies the original. The great cosmic axes of "Heaven and 
Earth" are reduced to “the sky" and “the earth," and all the other diverse 
elements of the universe, from "the spiritual beings" down to *the kings 
and barons,” are compressed into the anodyne categories of “equilib- 
rium" and "creatures." Where the Daode jing works on a canvas as large 
as the cosmos itself, Mitchell confines the text within a stereotyped post- 
industrial setting. 

He also fails to confront the stark and troubling revelation that “kings 
and barons" are as essential to the mechanics of nature as Heaven 
and Earth themselves. This might have been an occasion to ask why the 
Daode jing seems to consider it natural for some men to rule others. 
Instead, Mitchell consistently mollifies the notoriously sinister political 
pronouncements in the text.°? Take the famous saying in chapter 3: 


TAR RHEO RHR’ SHOE REB 


The rule of the Sage: empty their minds, fill their bellies, weaken their wills, 


strengthen their bones. 
Mitchell writes: 


The Master leads 
by emptying people’s minds 
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and filling their cores, 
by weakening their ambition 


and toughening their resolve. 


“By emptying people's minds" is fine; the rest is benign and sentimental. 
The original is frightening.?? 

Even Le Guin, who is more concerned than Bynner and Mitchell 
about staying true to the original, occasionally prunes untidy passages 
that do not resonate with what she calls her "spiritual sense."?9 Often 
these too involve politics, as in chapter 25: 


TUE EX ^ FERAL ! roO fr WARP ETAGE 
Zo EDUC BRAZZER KHH WEE RAR: HHA R 
Ko HHA > IDK c BOP Aa VUA, o. qf EJ RE AS o AEH WER RE 
io JAE AR C 


Wing-tsit Chan's translation: 


There was something undifferentiated and yet complete, 

Which existed before heaven and earth. 

Soundless and formless, it depends on nothing and does not change. 
It operates everywhere and is free from danger. 

It may be considered the mother of the universe. 

I do not know its name; I call it Tao. 

If forced to give it a name, I shall call it Great. 

Now being great means functioning everywhere. 

Functioning everywhere means far-reaching. 


Being far-reaching means returning to the original point. 


Therefore Tao is great. 

Heaven is great. 

Earth is great. 

And the king is also great. 

There are four great things in the universe, and the king is one of them. 
Man models himself after Earth. 

Earth models itself after Heaven. 

Heaven models itself after Tao. 


And Tao models itself after Nature.?8 
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The prominent reference to the king, though in line with the depic- 
tion of the universe in chapter 39, appears to displease Le Guin. She trun- 
cates the chapter after the first section: 


There is something 

that contains everything. 
Before heaven and earth 
it is. 

Oh, it is still, unbodied, 


all on its own, unchanging, 


all-pervading, 

ever-moving. 

So it can act as the mother 
of all things. 

Not knowing its real name, 


we only call it the Way. 


If it must be named, 

let its name be Great. 
Greatness means going on, 
going on means going far, 


and going far means turning back.°? 


In a supplementary note, Le Guin explains why she has deleted the 
final stanza: “I think a Confucian copyist slipped the king in. The king 
garbles the sense of the poem and goes against the spirit of the book. I 
dethroned him."?? Re-editing an ancient text by eliminating anything 
that clashes with one’s chimeras about “the spirit of the book”—rather 
than enduring the agony of reconsidering one’s assumptions—is anesthe- 
tized text criticism. Once again, the original Chinese discloses a vision 
that is vastly more difficult to comprehend than the translator’s attenu- 
ated surrogate.°! 


Why do reputable presses continue to publish translations that borrow 
phrases uncritically from previous work, fail any basic test of accuracy, 
and diminish the philosophy of the original? One obvious answer is that 
they are profitable. Precise data concerning book sales are hard to come 
by, but the Internet bookseller Amazon.com indicates sales rankings 
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for all its products and allows the public to share this information. The 
numbers, while probably unsuitable for a rigorous empirical study, paint 
a clear enough picture to be useful for my purpose.9? 

Three of the four works considered here have rankings in the top 
100,000. (To put this into perspective: Amazon sells over two million dif- 
ferent titles.) The only exception is Miles' book, which was released by a 
tiny press and cannot be expected to compete (although its suggestive 
illustrations of women squatting in various bushy landscapes may indi- 
cate that Avery also hoped to market the title to a wide audience). Mitchell 
enjoys the highest ranking: 3,489, extraordinary for a work of literature. 
Here are, for the sake of comparison, the rankings of a few Western clas- 
sics: The Selected Verse of Goethe (Penguin), 419,893; Aristotle, Nicomachean 
Ethics (Penguin), 195,613; Molière, The Miser and Other Plays (Penguin), 
174,379; Dickens, Bleak House (Everyman), 55,116; Dante, The Divine 
Comedy (Everyman), 2,323. These figures leave little doubt that Mitchell’s 
six-digit advance® has long been earned back. Moreover, sales seem to be 
only increasing, and the many available translations have not come close 
to saturating the market. In 2001, Signet (an imprint of Penguin Putnam, 
Inc.) reissued the antique version by R. B. Blakney, undeterred by its ob- 
solete introduction and discredited principles of translation;?* one year 
later, the book's ranking has already soared to 77,864. 

With so much money to be made, the central question is not why 
presses are publishing them but why people are buying them. Here too 
Amazon is helpful. The company posts ratings and reviews voluntarily 
submitted by registered customers, and although these voices represent 
only a minuscule fraction of Amazon's clientele, they are instructive.9? 
The respondents like the pseudotranslations, because, of the available 
choices, these are the most easily adaptable to their own experience. 
Scholarly translations seem pedantic to them: "As a poet, Bynner sees 
through the 'scholarly poo poo' of some translations and gives us what 
appears to be an effortlessly simple adaptation"; “Bynner avoids the lec- 
ture trap and captures the spirit of the original in a gentle way that speaks 
subtly to the reader and lingers in the heart." They explicitly prefer the 
simplicity of the pseudotranslations: “The bare, simple beauty of her lan- 
guage [seems] to me very much an expression of the Tao" (speaking of 
Le Guin); “There is nothing complicated, nothing intricate about Taoist 
wisdom. ...I was very lucky to read her version, which has helped me see 
the beauty, the magic, the simplicity, the Tao"; *With non-sexist language 
and beautifully illustrating examples, [Mitchell] shows the modern west- 
erner how to truly comprehend and embrace this wise and simple philos- 
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ophy. Mitchell sometimes strays from the literal translation, but always for 
the better." 

Above all, these reviewers applaud language that is readily under- 
standable: “It is the duty of the translator to attempt to restate a classic 
for his or her generation, in a language that they can best understand"; 
“Le Guin's ‘rendition’ startled me with its everyday language and showed 
me the Tao in a new light." Just what is so desirable about “everyday lan- 
guage"? We do not go to the theater in order to hear Othello speak as 
though he were born in our generation. Americans make statements 
about the Daode jing that they would think twice before saying with regard 
to any other classic. 

The Daode jing is old; it is alien; it is Chinese; and it is difficult. These 
are the recalcitrant facts that too many readers seem disinclined to ac- 
cept. Instead, they seek out the most facile translations and consume 
insipid approximations of the original. This phenomenon must be attrib- 
utable at least in part to intellectual laziness. The public is not obliged to 
restrict itself to academic monographs, but readers still have a responsi- 
bility to investigate the merit of a translation before adopting it. Not 
much research is necessary to discover that there is more to Daoism than 
"letüng events take their course" and that the scary political overtones 
cannot be disregarded as the detritus of imaginary interpolators. Like 
any profound work of philosophy, the Daode jing is dangerous. We do it 
no justice by pretending that it is easy to swallow. Chinese philosophy 
made simple is no longer Chinese philosophy. 


Appendix 
References to the Odes in Pre-Imperial Texts, 
Arranged by Mao Number 


Where not self-explanatory, references follow section divisions as they ap- 
pear in the following sources: Zuozhuan: Chunqiu Zuozhuan zhu; Xunzi: 
Knoblock; Lüshi chunqiu: Knoblock and Riegel; Zhanguo ce: Crump, Chan- 
kuo Ts’e. Ziyi is cited according to the sequence in the Guodian recension, 
which differs from that of the Liji. References to Wuxing follow the edi- 
tion of Ikeda, and only the sections identified as jing X& (Canon) are con- 
sidered here, since the shuo # (Explication) probably dates from the 
Han. Finally, references to the ancient commentary to the Daxue (attrib- 
uted to Zengzi) are listed in brackets, since the authenticity of that text 
has been questioned. References to the Odes in Han-Shi waizhuan are in- 
cluded (also in brackets) for the reader's convenience, even though it is 
unquestionably a Han text. 


1 5 

Analects 3.20 [ Han-Shi waizhuan 9.1] 

Analects 8.15 | Han-Shi waizhuan 9.2] 

Ziyi 21 

[Han-Shi waizhuan 1.16] 6 

[Han-Shi waizhuan 5.1] [Daxue, commentary § 9] 

2 7 

Ziyi 19 Zuozhuan, Cheng 12.4 
Liishi chungiu 15/4.2 

3 

Zuozhuan, Xiang 15.3 9 

Xunzi 21.6 [ Han-Shi waizhuan 1.3] 


135 


136 


10 
[ Han-Shi waizhuan 1.17] 
[ Han-Shi waizhuan 9.4] 


12 
Zuozhuan, Zhao 1.4 


13 

Zuozhuan, Yin 3.3 
Zuozhuan, Wen 3.4 
Zuozhuan, Zhao 1.4 


14 
Wuxing 5 
[Han-Shi waizhuan 1.18] 


15 
Zuozhuan, Yin 3.3 
Zuozhuan, Xiang 28.12 


16 

Zuozhuan, Xiang 14.3 
Zuozhuan, Ding 9.2 
[Han-Shi waizhuan 1.28] 


17 

Zuozhuan, Xi 20.4 
Zuozhuan, Xiang 7.6 
[Han-Shi waizhuan 1.2] 


18 
Zuozhuan, Xiang 7.7 


20 
Zuozhuan, Xiang 8.8 


21 
[ Han-Shih waizhuan 1.1] 


23 
Zuozhuan, Zhao 1.4 


24 
Zuozhuan, Xiang 27.5 


25 
Mozi 7 


26 

Zuozhuan, Xiang 31.31 
Mencius 7B.19 

Xunzi 28.2 

[ Han-Shi waizhuan 1.8] 
[ Han-Shi waizhuan 1.9] 
[ Han-Shi waizhuan 1.10] 
[ Han-Shi waizhuan 1.11] 
[ Han-Shi waizhuan 1.12] 
[ Han-Shi waizhuan 9.6] 


27 
Zuozhuan, Cheng 9.5 


28 
Wuxing 7 
Lüshi chunqiu 6/3.4 


29 
[ Han-Shi waizhuan 1.19] 
[ Han-Shi waizhuan 9.14] 


32 
Mencius 6B.3 


33 

Analects 9.27 

Zuozhuan, Xuan 2.3 
Xunzi 28.4 

[Han-Shi waizhuan 1.13] 
[ Han-Shi waizhuan 1.14] 
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[Han-Shi waizhuan 1.15] 
[Han-Shi waizhuan 1.20] 


34 

Analects 14.39 
Zuozhuan, Xiang 14.3 

[ Han-Shi waizhuan 1.21] 


35 

Zuozhuan, Xi 33.6 

[ Han-Shi waizhuan 1.22] 
[Han-Shi waizhuan 5.2] 
[Han-Shi waizhuan 9.17] 


36 
Zuozhuan, Xiang 29.4 


37 

Lüshi chunqiu 18/2.3 
[Han-Shi waizhuan 1.23] 
[Han-Shi waizhuan 1.24] 
[Han-Shi waizhuan 9.19] 


38 
Zuozhuan, Xiang 10.2 
Lüshi chunqiu 3/3.4 


39 
Zuozhuan, Wen 2.5 


40 

[Han-Shi waizhuan 1.25] 
[Han-Shi waizhuan 1.26] 
[Han-Shi waizhuan 1.27] 


42 
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Notes 


Introduction 

1. Trans. Oakes, 109. The original text appears in Weber's Gesammelte Aufsätze 
zur Wissenschaftslehre, 331f. See also Basic Concepts in Sociology, esp. 34-55; and 
“Uber einige Kategorien der verstehenden Soziologie," Gesammelte Aufsätze zur 
Wissenschaftslehre, 427-474. 

2. Ryle, 2, 480. See also ibid., 2, 474. 

3. Geertz, The Interpretation of Cultures, 9. Geertz’ best known case study in 
thick description is “Deep Play: Notes on the Balinese Cockfight," in The Interpre- 
tation of Cultures, 412—453; see also Local Knowledge, 55-70; and, most recently, 
Available Light, 133—140. The value of thick description to history and anthropol- 
ogy is discussed cogently in Biersack, 74ff. See also Tongs, esp. 3ff. 

4. E.g., Li Jinglin; Defoort; Van Norden, “What Should Western Philosophy 
Learn from Chinese Philosophy?"; Thoraval; Laurence G. Thompson, 19 f.; Hat- 
ton; and Hall and Ames, e.g., 325. See also He Zhonghua et al. 

5. As in the famous formulation by Whitehead, 63: “The safest general char- 
acterization of the European philosophical tradition is that it consists of a series 
of footnotes to Plato. ... Thus in one sense by stating my belief that the train of 
thought in these lectures is Platonic, I am doing no more than expressing the 
hope that it falls within the European tradition." 

6. E.g., Lloyd and Sivin, 16-81 (with a sustained investigation of the institu- 
tions of patronage); Lewis, Writing and. Authority in Early China, 73-83; and idem, 
“Warring States: Political History," 641—645. 

7. Duda; Soles; Vorenkamp; Ahern; Tseu, 130 ff. (who argues that Mozi was a 
"theist"—by which he means monotheist—and thus not a utilitarian). Similarly, 


Nivison, in The Ways of Confucianism, concerns himself repeatedly with the 


153 


154 Notes to Pages 3-5 


question of whether Chinese philosophers offer consequentialist or deontological 
arguments (see, for example, 106-108, 210, and 274). 

8. Joseph S. Wu, 1 and 7f., calls this “the fallacy of ‘the misplaced ham- 
burger’”: like American customers who order hamburgers in a Chinese restau- 
rant, some readers of Chinese philosophy vainly seek certain issues familiar from 
Western philosophy— such as causality and the analytic-synthetic distinction—in 
Chinese sources. “If we are tempted to write a research paper on “The Syllogistic 
Theory in Confucius' or 'Lao Tzu's Theory of Causality,' this will be the same as 
asking for a hamburger in a Chinese restaurant" (7). 

Wu's approach is not the same as the avowed methodology of Quentin Skin- 
ner, 1, 86f.: “The question we accordingly need to confront in studying... texts is 
what their authors—in writing at the time they wrote for the specific audience 
they had in mind—could in practice have intended to communicate by issuing 
their given utterances." The difference is that Skinner consciously assumes the 
task of gauging authors' intentions, a form of the intentional fallacy devastated 
by Keane, 205 ff. I hope to avoid the specter of intentionalism in these essays by 
referring to the (often multifaceted) meanings that texts had in their culture, 
rather than to the authors’ intended “illocutionary force,” to use the phrase that 
Skinner has borrowed from J. L. Austin. On intentionalism, see also the classic 
essay by Wimsatt and Beardsley, ^The Intentional Fallacy" (and Skinner's most 
recent response, 1, 90-102). 

9. Some critics of thick description argue that it is naturally suited to the 
analysis of particular situations and phenomena rather than to synthetic accounts 
of culture or society as a whole. See, for example, Walters, 551 f. 

10. These are the so-called category 4 languages, judged to be the most diffi- 
cult of those offered at the Defense Language Institute Foreign Language Center 
and Presidio of Monterey (private communication from Command Sergeant 
Major Eugene B. Patton III). See also Hadley, 26. To be sure, certain languages 
not taught at Monterey may be even harder. 

ll. A useful conspectus is Shaughnessy, New Sources of Early Chinese History. 
See also the extensive review by Giele. Qian Cunxun, 15-36, provides an overview 
of the field current to the mid-1980s; Scarpari, “Riscrivere la storia e la cultura 
della Cina antica," is more up to date. 

12. The textual corpus from Mawangdui is published in the series Mawangdui 


Hanmu boshu, which has still not been completed. 


13. See especially chapter 88, “Rulin zhuan” (øki; for a representative ex- 
ample, see Hanshu 88.3597. 

14. Thus, for example, Granet, La pensée chinoise, 345; see also Sivin, "Text 
and Experience in Classical Chinese Medicine," esp. 187f. 


15. Compare the discussion in Wang Bo, Jianbo sixiang wenxian lunji, esp. 188. 
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16. Liu Xinfang, 403, speculates that some of these texts may have made 
their way to Chu from other regions. As Friedman, 35 f£, observes, “Chu culture" 
has become a hot topic of study in Mainland China, in part because it provides 
the newly wealthy and powerful southern region of the country with a patrimony 
to be proud of. 

17. E.g., MacCormack, 3; Latourette, 1, 53 and 81; and Rosthorn, 36 f.; more 
circumspect is Duyvendak, e.g., 39. A representative Marxist view is offered in 
Yang K'uan, “Shang Yang's Reforms,” esp. 88-99. See also Asano, 264-270; 
Bodde, “The State and Empire of Ch’in,” 34-38; and Li Jing, 22-42. The schol- 


arly preoccupation with Lord Shang is probably due to the existence of a book 


purporting to contain his doctrines (Shangjun shu HAE, of questionable authen- 
ticity) and to the old Chinese historiographical trope of attributing social progress 
to the agency of heroic individuals. 

18. Now published in Shuihudi Qinmu zhujian. The most thorough studies in 
English are by Hulsewé and Yates. A different cache of Qin laws was discovered at 
Longgang ÀE iij, near Shuihudi, and has been published in Longgang Qinjian. Most 


recently (summer of 2002), a group of administrative documents from the Qin dy- 


nasty was found at Liye EH, Hunan province WHE A; see Li Xueqin, “Chudu Liye 
Qinjian.” 

19. Cf. H. L. A. Hart, 132f. 

20. Li Jing, 112, argues that the Qin laws were inherently unfair (in that pun- 


ishments varied according to the social class of the offender) but that, within 
these bounds, they were fairly applied. This conclusion contrasts starkly with the 
more old-fashioned view offered in Watson, Records of the Grand Historian: Qin Dy- 
nasty, xiv: “Qin’s law are noted ...for the equality with which they were applied to 
high and low alike, regardless of social rank.” Cf. also Hulsewé, Remnants of Ch'in 
Law, 7f. 

21. See, for example, the comments of Gu Yanwu WAIA (1612-1681) in 
Shiki kaichu kosho 6.64, discussed in Goldin, The Culture of Sex in Ancient China, 
164n.25. 

22. This is one of the central arguments in Darnton (e.g., 4f. and 77£), 
where Geertz' method is consciously applied to historiography. 

23. Zhou Fagao contains literally hundreds of glosses on early Chinese per- 
sonal names. See also Alleton, Les Chinois et la passion des noms; and Bauer. 

24. Thus, for example, Creel, The Origins of Statecraft in China, 67£. See also 
Schaberg, A Patterned Past, 63. 

25. See, for example, Wang Shoukuan, 7ff.; Yang Kimei, 274-281; and, for 
an opposing view, Peng Yushang, esp. 4ff. The personal names of Wen and Wu 
were Chang & and Fa €, respectively. 


It is not clear when the practice of granting posthumous names began in 
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China. See the references in Creel, The Origins of Statecraft in China, 68n.55; as well 
as the discussions in Wang Shoukuan, 1-16; and Tong Shuye, 382-386. Most 


scholars (e.g., Keightley, 33 f£) believe that the gan F names, also called “temple 
names” JEj5, of Shang kings were determined posthumously. In contrast, the late 
Zhang Guangzhi (K. C. Chang), in “Shangwang miaohao xinkao,” presented an 
elaborate argument dividing the gan names, which are generally thought to have 
been posthumous, into two categories and linking these with two putative lineages 
within the ruling house; this scheme would suggest that the Shang kings must 
have had at least some idea of their posthumous designations. See also Chang’s 
“Tien kan”; as well as Early Chinese Civilization, 72-114; and “Guanyu 'Shangwang 
miaohao xinkao’ yiwen de buchong yijian.” More recently, Nivison, “The Key to 
the Chronology of the Three Dynasties,” 13 ff, has suggested that a king’s gan 
name indicates the first official day of his rule in the ten-day week (called xun &]). 

26. The discussion below considers only names that were acquired in adult- 
hood, for it was common practice to bestow names on babies and children on 
the basis of their appearance. Cf. Bauer, 311-313. For example, Tong [E], the son 
of Lord Huan of Lu SEA (r. 711—694 s.c.) and the future Lord Zhuang of Lu 


EEA (r. 693-662), was so dubbed because there was speculation that he may 


have been a bastard and “resembled” (tong) another man: Chunqiu Guliang zhuan 
zhushu 3.2375a (Huan fH 6 = 706 B.c.). See also Goldin, The Culture of Sex in An- 
cient China, 141n.99. The birth of this same lad prompts a general discussion of 
naming in Chunqiu Zuozhuan zhu, 1, 115£, discussed in Li Xueqin, Li Xueqin juan, 
674 f.; Emmrich, 15£; Grafflin, 384£; Xiao Yaotian, 26-30; and Bauer, 255. 

27. "Minggui xia" HH 5j, F, Mozi jiaozhu 8.31.338. 

28. Following the commentary of Lu Wenchao E xX:58 (1717-1796). 

29. Following the commentary of Sun Yirang žni% (1848-1908). 

30. Compare the translation in Mei, 163f. C£. also Maspero, China in Antiq- 
uity, 116f. 

31. Lunheng jiaoshi 25.76.1051 ff. 

32. Incidentally, it has been suggested that Mozi itself is also not a proper 
name but means simply “Tattooed Master,” implying that Mo Di and his followers 
were convicts or slaves. See, for example, Fung, 1, 79; and Qian Mu, Mozi, 1ff. In 
contrast, Xu Xiyan, 67, points out that no contemporary document confirms this 
suggestion; consequently, Mo may well have been a genuine surname. See also 
Chow, "A New Theory on the Origins of Mohism," 126£; and Gu Jiegang and 
Tong Shuye. In the early twentieth century some scholars speculated that Mozi 
may have been a foreigner, but there is no concrete evidence for this assertion ei- 
ther. See the review by Zhang Jiewen. 

33. “Guji liezhuan” EIMI, Shiji 126.3197—3199. A man by the same name 


appears in various contexts (most notably Mencius 4A.17) as a renowned philoso- 
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pher or rhetorician; it is impossible to know whether the same person is intended. 
See Sato, 78£; and Goldin, Culture of Sex, 174n.94. 

34. Jia Yi Bi (201-169 s.c.) explains the term in Hanshu 48.2244. Cf. 
Hinsch, “Women, Kinship, and Property," 5ff; Sheng Yi, 254ff; Hellmut Wil- 
helm, 265n.25; Ch’t, 252n.8; Chen Guyuan, 70; and Niida, 2, 483 ff. One of the 
oldest uses of the term is in a statute of the state of Wei, dated 252 B.c., in “Wei 
li zhi dao" Zy1E 7 38, Shuihudi Qinmu zhujian, 175; trans. (as “debt slaves") in Hul- 
sewé, Remnants of Ch'in Law, § F1. 

35. The surname Chunyu was taken from the name of the capital of the an- 


cient state of Zhou Ji; see Chunqiu Zuozhuan zhu, 1, 108 (Huan 5 = 707 B.c.). See 


also the comments by Ying Shao in “Xingshi” YER (as reconstructed from surviv- 
ing fragments), Fengsu tongyi jiaozhu, 509. Cf. Zhu Hongbin, 481. So Chunyu kun 
might just mean “the shaved man from Chunyu." Granet, Danses et légendes de la 
Chine ancienne, 17n.1, misconstrues the name totally and reads it as though it 
were “Shun Yukun.” 

36. Sheng Yi, 258£; Knechtges, “Riddles as Poetry: The ‘Fu-Chapter’ of the 
Hsün-tzu," 22n.98; and idem, “Wit, Humor, and Satire in Early Chinese Literature 
(to A.D. 220),” 83. On kun as a form of corporal punishment, see Xu Fuchang, 
Shuihudi Qinjian yanjiu, 266-271; and Liu Hainian, 192. 

37. Lunyu jishi 27.922—924. For later elaborations, see “Dangwu” 7%, Lüshi 
chunqiu jiaoshi 11.596; and “Wudu” TU, Han Feizi xin jiaozhu 49.1104. This pas- 


sage is discussed further in chapter 2, below. 


38. "Changgong" FE, Lüshi chunqiu jiaoshi 14.792. The same text discusses 


a man named Dunqia Choumi ZA BE; Chen Qiyou points out that this too is 
a meaningful epithet: “Cordial, Decorous, and Without Foe." See “Yuhe” HG, 
Lüshi chunqiu jiaoshi 14.816 and 824n.40. 

39. Following the commentary in Lüshi chunqiu jiaoshi 14.800n.45. 

40. “Sunzi Wu Qi liezhuan” FREJ, Shiji 65.2162. 

41. Prüsek, Chinese History and Literature, 66. 

42. "What's in a Name?" 29. Cf. also Hsu, 72: “Sun the Cripple.” Inciden- 


tally, Sun Bin's writings have recently been discovered and reconstructed; see 


Sun Bin Bingfa. For translations, see Sawyer; and Lau and Ames. 
43. Petersen, “What’s in a Name?" 28f. 
44. See Chunqiu Zuozhuan zhu, 1, 407 (Xi [i 23 = 637 B.C.) for pianxie. Peter- 


sen has pointed out in a private correspondence that two of Chonger's famous 


half-brothers also have meaningful names: the foolhardy Yiwu RE (Destroy Me) 


and the revenant Shensheng ĦÆ (Born Again). The latter name might also be 


explained as Born in Shen; see Emmrich, 19. 
45. See especially the example of Lao Ai ##% (Lustful Misdeed) discussed in 
Goldin, Culture of Sex, 82 ff. One might also be suspicious of the name Han Fei JE 
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(Han the Refuter), since Han Fei is one of the most elenctic writers in the history 
of Chinese philosophy. Like Sun Wu, the name Han Fei may be what Prüsek calls 
trop typique. (The ancient name Fei is elsewhere interpreted as fei JR, “to fly": see 


Zhou Fagao, 26; and Bauer, 313n.1.) Han Fei himself attributes the famous para- 


dox “A white horse is not a horse" ARIE UW to a man named Fist; this name is 


usually pronounced Ni Yue, but might also be read as Ni Shui, meaning Ni the 
Persuader (or perhaps even Wa Shui lia, Babbling Persuader). Text in “Wai 
chushuo zuo shang” hikin E, Han Feizi xin jiaozhu 11.32.674. 

It is sometimes suggested that Ke ii, the personal name of Mencius, might be 
interpreted as an abbreviation for kanke liy] / fu]. (hard times), which would re- 


fer to his indigence; see Zhou Fagao, 203f. And for the various explanations of 


Confucius’ personal name (Qiu Ir, Hillock), see the commentary of Duan Yucai 
KIX (1735-1815) in Shuowen jiezi Duan zhu fu liushu yinyun biao 8A.31a (under 
the character ni f£), reproduced in Zhou Fagao, 218. Cf. also Jensen, 196; Emm- 
rich, 16n.75; Xiao Yaotian, 27; and Granet, Danses et légendes, 432 f. 

Zhai Hao #7 (1736-1788) explained the name Jieyu #88 (see Analects 


18.5) as Receiving the Chariot (namely, of Confucius), but other exegetes dis- 


agree. See the commentary in Lunyu jishi 36.1261 ff. There is another possibility: 
in a later tale Jieyu is said to have been courted by a royal emissary whose chariots 
left deep grooves in front of his gate. (This visitation prompted Jieyu and his wife 
to change their names and flee the land.) See Han-Shi waizhuan jianshu 2.183; and 
Lienü zhuan buzhu 2.37 f. ("Xianming" fH). 

Finally, the name of Gongshu Ban Ain, the famous engineer whose siege 
machinery Mozi confounds in “Gongshu” Ziff, Mozi jiaozhu 13.50.764—765, may 
belong to the same category. In his commentary to “Ailei” SHR, Lüshi chunqiu 
jiaoshi 21.1465n.10, Gao You asserted that Gongshu is the appellation of Lu Ban 
£t, which appears to be an ordinary name. But Lu ban might also mean “a car- 
penter from Lu,” since ban Jit (or pan #2) can bear the sense of “to construct,” as 
in the Shijing (Mao 56, “Kaopan” #88); see Shijing zhuxi, 1, 160. On the basis of 
similar evidence, Chen Guangyu suggests that the Shang king known as Pangeng 
may have earned that name in honor of his role in constructing a new capital for 
the dynasty. 

46. I borrow both these renderings from Mair, Wandering on the Way, 46f. and 
126 f., respectively. 

47. Wang Shoukuan, 220-229, places this text in the fourth century B.C. Ana- 
lects 5.15 also discusses the rationale behind the choice of a certain posthumous 
name. 

48. Yi Zhoushu jixun jiaoshi 6.54.92. 

49. See Bauer, 8-15, for the various categories of names in traditional 
China. 
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50. Cf. Chenyang Li, 94: “The Confucians would say that a person's name be- 
comes meaningful when it bears some description of the person." 

51. For some general studies of Xi Wangmu, see Lu Simian, Lit Simian shuo 
shi, 1-5; Frühauf; James; Cahill; Birrell, 171-175; Major, Heaven and Earth in Early 
Han Thought, 200 ff.; Rainey; Fracasso; Wu Hung; Loewe, Ways to Paradise, 86—126; 
Mathieu, 44n.109 and 180-185; Münke, 301—306; Ying-shih Yu, “Life and Immor- 
tality in the Mind of Han China,” 96ff.; and Dubs. 


There are well-known references to a spirit named Kimu Hf} in the oracle 


bone literature; for a concise review, see Rao Zongyi, Zhongguo zongjiao sixiang shi 
xinye, 109-114. Schipper, “Taoism: The Story of the Way," 54n.12, writes that Xi 
Wangmu “is not mentioned in the Confucian Classics...which in fact do not 
mention a single female deity, as they are profoundly misogynistic." But the state- 
ment in "Dalüe" Kig, Xunzi jijie 19.27.489, that the sage Yu #§ studied at Xi 
Wang Guo PI £E] must be an allusion to the legend that Yu visited Xi Wangmu. 


For other references, see esp. "Wuxing" $UJÉ, Lunheng jiaoshi 2.7.67; as well as 
Han-Shi waizhuan jianshu 5.500; and Xinxu xiangzhu 5.142. However, Karlgren, 


"Legends and Cults in Ancient China," 271, assuming that Yu "would not have 


had a female teacher," takes Kiwang mu as PEM, "acres of the Western King"; 


for the name can also refer to a place, as in, for example, Mu tianzi zhuan 2.5b; 
and “Shidi” #24, Erya zhushu 7.2616b. 

52. "Shiqin" H, Erya zhushu 4.2592b. Frühauf, 50, is aware of this passage, 
but denies its significance. 

53. "Shiqin," Erya yishu A4.1b. 

54. The most famous occurrence is probably in Hexagram 35 of the Yijing, 


“Jin” €, Zhou-Yi zhengyi 4.49b: “One receives these boon blessings from one's 


wangmu" S445) fi + ER. Even the most accomplished translators sometimes 


render this mistakenly as “royal mother": e.g., Shaughnessy, J Ching, 139. Most 
other published translations have “grandmother,” “departed grandmother," “an- 
cestress," and so forth. Compare the commentary in Du Yi huitong 5.423. Wang 


Fanzhi, 67, suggests a connection between this wangmu and Xi Wangmu. Wangfu 


as "deceased paternal grandfather" is attested also in “Quli shang” HIE, Liji 
zhengyi 3.1248b. 
55. “Bing” JÄ, Rishu jiazhong HE FH T, strips CO IER to EZ IER, in Shui- 


hudi Qinmu zhujian, 193. For the characters presented here as zuo fF, the editors 


of Shuihudi Qinmu zhujian have zuo Wt; and for gui pi], the editors have sui p. For 


the readings presented here, see Liu Lexian, 117nn.2, 5. One might not expect 


gui zai xi fang j| 1£v87; at the end of the second section, because the offerings 


and infirmities discussed there all clearly pertain to the color yellow, and the 
west is naturally associated with white (as in the next section of the text, not cited 


here). Cf. Kudo, 35. The types of animals offered in sacrifice also do not conform 
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to later Five Phase systems. For example, according to the chart in Sterckx, 79, red 
corresponds to feathered beasts and yellow to hairless ones. In Warring States 


sources, such details vary. 


Dind 


For similar passages from Shuihudi, see “Youji” ATR, Rishu yizhong H Æ ^ fü 


Shuihudi Qinmu zhujian, 246. Wangfu appears to be associated with disease in ma- 


terials from Baoshan as well: see “Bushi jidao jilu” FAX Sx Tuus, strip 222, in 
Baoshan Chujian, 34. Cf. Chen Wei, Baoshan Chujian chutan, 154 f. 


56. On the basis of similar usage in other early medical texts, Kudo, 39, ex- 


plains the phrase de zhi $$:2 as an indication that eating the food of the sacrifice 


is the cause of the illness in question. See also Liu Lexian, 118-119. For a differ- 
ent interpretation, see Wu Xiaoqiang, 75f. See also Xu Fuchang, “Shuihudi Qin- 
jian Rishu zhong de guishen xinyang," 923—924. 


57. The three characters wu kan xing NAHETT are not easy to understand; per- 


haps the meaning is that a shaman named Kan carries out the worship of wangmu. 


Wu Xiaoqiang, 71, identifies Kan with the spirit Kanpi JE Ef, who is mentioned in 


"Da zongshi" KE, Zhuangzi jishi 3A.6.247. But Wu presents no evidence to sup- 
port this conjecture. Kanpi probably refers to the same spirit elsewhere called 
Qinpi $X55. (In Old Chinese, the name would have been *kham-phra.) See, for 


example, “Xishan jing” PIU, Shanhai jing jiaozhu 2.50; and "Zhang Heng lie- 
zhuan” 5R(f&j 9l f&, Hou-Han shu 49.1931. The commentary of Lu Deming peH, 
Zhuangzi jishi 3A.6.249n.11, asserts that the name appears as Qinfu # in the 


Huainanzi, but no such form is found in the received text (the nearest equivalent 


being Qianju $8 H.). See the well-documented discussion in Zhuangzi jiaoquan, 
6.233n.10. See also Sterckx, 172 and 299n.26. 


For the name Kan, Wolfgang Behr (private communication) has suggested a 


possible connection with the Old Turkic word qam, meaning "sorcerer, shaman." 
58. "Lilun" #2, Xunzi jijie 13.19.375. 


59. Yang goes on to propose that wang is actually an error for shen, but this is 


not likely: the two characters are not easily confused, and in any case, it is wang 
that must be considered /ectio difficilior. (On the concept of lectio difficilior, the 


more difficult reading, see, for example, Maas, § 16a et passim.) 


60. See the commentary in Xunzi jianshi, 278. The passage is in "Liyun" 187, 
Lijit zhengyi 22.1426a: “Thus the rite is carried out in the suburbs, and the many 
spirits receive their offices from it" STIS AD > T E RSEN. 


61. Titles conventionally applied to females, similarly, can be used by male 
gods: consider hou Ja, literally “queen,” the title of such deities as Houji JA% 
(Millet God) and Houtu Jj E (Soil God), even though the former is normally 


conceived as male. (The sex of the latter is ambiguous.) Karlgren, “Some Fecun- 
dity Symbols in Ancient China," 16, interprets hou in this context as a verb, “to 


rule over," because "a title in Chinese is put affer, not before its principal word" 
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(emphasis in original). But there are many counterexamples (e.g., King Ji £F, 
the father of King Wen of Zhou; and Marquis Yi of Zeng ŠZ). 


Miller, 199 et passim, discusses references to a certain Jinwang $$ E, which 


may be a designation of a local riverine goddess with whom the Jin shrines El 
have long been associated. See, for example, Weishu 106A.2466. Jinwang can 
hardly mean “King of Jin," because the ancient state of Jin was a marquisate, not 
a kingdom. (I have been unable to find a single instance in which the ruler of Jin 
is called Jinwang.) Thus Jinwang probably means "spirit of the Jin [waters]” and 
could refer either to this goddess or to Tang Shuyu FE BUS, the progenitor of the 
House of Jin. 


62. Taking wang in this sense, incidentally, explains the name of the antipo- 


dal deity Dong Wanggong REA (or Dong Wangfu RES), usually rendered 
as "King Father of the East” (no doubt on the model of “Queen Mother of the 
West”). But the phrase wanggong, which normally means “kings and dukes,” 
makes little sense as a royal title; rather, the name Dong Wanggong probably 
means something like "Spirit Lord of the East." 


63. For wang fi, "past," compare the words attributed to Jieyu in Analects 


18.5: “One cannot remonstrate with the past” HAPA HR. 
64. See Mao 254, "Ban" fi: "August Heaven is shining and bright it is with 


you wherever you go" KHH > KAHE. Tjan, 1, 300n.87, lists several ancient 


texts that attempt to forge a quasi-etymological link between wang =, “king,” and 
wang ft, "to go.” 
65. Schafer, "Ritual Exposure in Ancient China," 161. Oiu Xigui, 253, ex- 


plains, however, that the phonetic component of kuang E and kuang f£. was not 


wang t. in archaic script; rather, it was a protoform of the character now written 


wang { (presumably in the sense of “going across" to the spirit world). In addi- 


, 


tion to Qiu's other examples, wang XE, "to go," should probably be added to this 


group; cf. Wang Li, 352 f. 

66. “Yangsheng zhu” , Zhuangzi jishi 2A.3.126. 

67. See Wang Shumin’s discussion in Zhuangzi jiaoquan 111n.8. 

68. The Shiming 2% of Liu Xi BIER (fl. ca. A.D. 200) glosses the wang of 
wangfu and wangmu as wang Wt: wangfu is "he who returns and wangs in the house- 
hold” KAFA. See “Shi qinshu” AJS, Shiming shuzheng bu 3.11.150. The 
commentaries of Bi Yuan #27, (1730-1797) and Ye Dejiong 3E(&/f] both emend 


this wang to wang f£, yielding “he who comes and goes in the household." 


69. Many examples are cataloged in Coblin, 145-310, but the numerous ab- 
breviations and unkeyed citations make those tables unnecessarily difficult to use. 
See also Ames, "Thinking through Comparisons," 107; and Unger, 70-71. 

70. “Zhongyong,” Liji zhengyi 52.1629b. For more on the Application of Equilib- 


rium, see Tu Wei-ming, Centrality and Commonality. The gloss appears to be lifted 
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from Mencius 7B.16, which is probably an older text; I cite from the Application of 
Equilibrium because the occurrence of the gloss there is better known. 

71. See, for example, Analects 4.5. For more on the place of ren in Confucius’ 
philosophy, see, for example, Lau, Confucius: The Analects, 14—22. 

72. See, for example, Analects 6.20, 6.28, 12.1, 12.2, 12.22, 13.19, 17.6. C£. 
Wing-tsit Chan, “Chinese and Western Interpretations of Jen (Humanity)," 109. 

73. This is known as shu XU, reciprocity. See, for example, Fingarette; Van 
Norden, “Unweaving the ‘One Thread’ of Analects 4:15”; Ivanhoe, “Reweaving 
the ‘One Thread’ in the Analects”; Creel, “Discussion of Professor Fingarette on 
Confucius"; S. Y. Chan; and Nivison, Ways of Confucianism, 59—76. 

74. Ren A may have originally denoted a nobleman (as opposed to min R, 


used for the people at large). See, for example, Graham, Disputers of the Tao, 19. 
But by Confucius' day, the word could freely be extended to any (morally noble) 
person. 

75. Old Chinese reconstructions are taken from Baxter, with modifications 
corresponding to Baxter’s unpublished “Old Chinese, Version 1.1,” which is 
briefly described in Baxter and Sagart, 72n.19. 

76. C£ Boodberg, 37. 


i XA 


77. “Zongzu” Fix, Baihu tong shuzheng 8.398. 


78. A quotation from “Yaodian” 2298, Shangshu zhengyi 2.1192 f. 

79. Jiu 3¢ has two Old Chinese readings, *kuw: and *kus. 

80. Compare the translation in Tjan, 2, 576. 

81. C£ Anthony C. Yu, 239: "Without the conventions of the alphabet as 
stable phonetic anchors, determining in Chinese whether an appeal to identical 
or approximate vocalization for semantic elucidation indicates a real cognate 
or merely sporting with sounds is difficult." For a similar example involving the 
characters gong 7x and si $h (which both contain the element A), see chapter 3, 
below. 

82. Mencius 7A.46, Mengzi zhengyi 27.948—950. 

83. Baxter reconstructs *tshin for gin, but the initial cluster almost certainly 
reflects an older *sn-. (Compare his own discussion in Baxter, 223f.) It is clear 
that many of the words for which he reconstructs an initial *tsh- must have had 


a consonant cluster involving *s-. For example, for qing F, “green, the color of 


life,” he reconstructs *sreng, but for ging i$, “pure,” which belongs to the same 
phonetic series, he has *tsheng. More plausible would be an initial cluster *sr- 
for both words. 

84. See, for example, Mencius 1A.1, Mengzi zhengyi 2.43, for a similar usage: 
"There has never been someone who was ren and yet neglected those who were 
gin to him" RAL MBE th. 

85. Mencius 7B.12, Mengzi zhengyi 28.972. 
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86. Xunzi jijie 16.22.420. 

87. Jakobson, 411. 

88. See, for example, Long Yuchun, 107-126; and Goldin, Rituals of the Way, 
145n.35. 

89. For a similar emphasis on annotation, see Nienhauser, "The Implied 
Reader and Translation," 19. 

90. See, for example, Quine, Theories and Things, 1-23; Ontological Relativity 
and Other Essays, 1-25; and, generally, Word and Object. See also Gibson. 


1. The Reception of the Odes in the Warring States Era 

1. A History of Chinese Literature, 13. For the phrase "exegetical debris," see 
Zhang Longxi, 218. 

Around the same time as Giles, scholars in China were voicing similar 
criticisms of the commentarial tradition to the Odes; for typical examples, see Gu 
Jiegang, “Ye you si jun"; and Hu Shi, "Tantan Shijing.” A representative sample of 
comparable opinions can be found in Pauline Yu, 45f. See also Lin Qingzhang, 
107-112; Li Jiashu, 91-94; Wong and Lee; and Zhao Peilin, 273f. Gu Jiegang's 
views of the Odes are also discussed at length in Zhao Zhiyang, 267-295. 

2. See, for example, Riegel, “Eros, Introversion, and the Beginnings of Shi- 
jing Commentary," 147n.14; Su Xuelin, 19-24; Van Zoeren, 92 ff; and Zhao Pei- 
lin, 251-269. For dissenting opinions, see Wang Chenglüe; and Lü Simian, Lü 
Simian dushi zhaji, 692 ff. 

3. Compare the opinion of Wu Wanzhong, 87: “We consider the tendency to 
explain the Odes in this manner to be more or less related to the ideology of Con- 
fucian scholars at the beginning of the Han who regarded the rituals as the bonds 
of an established social order.” See also Rouzer, 15-26; and Watson, Early Chinese 
Literature, 202—230. 

For more on the notion that the Odes were originally folksongs, see Luo Qi- 
kun, 37-773; Lu Hongsheng; and esp. Qu Wanli. 

4. For a recent overview of ancient citations of the Odes, see Lewis, Writing 
and Authority, 155-176. Wang Zhongjiang, “Jingdian de tiaojian," 52, briefly refers 
to the phenomenon. 

5. The fragmentary remains of the three competing schools of exegesis 
(known as Qi, Lu, and Han), similarly, do not always agree with the interpreta- 
tions found in the Prefaces and the Mao commentary. See, for example, Lin Yao- 
lin; and the classic studies in Pi Kirui, 2.12-25 and 41—44. The three lost traditions 
of the Odes are described in Hightower, 251 ff. 

Among the recently discovered “Shanghai Museum manuscripts," which sur- 
faced on the Hong Kong antiquities market in 1994 and were quickly purchased 


by the Shanghai Museum, is a discussion of the Odes ascribed to Confucius and 
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titled Kongzi shilun (Fifi. This text offers pithy interpretations of several odes, 


differing substantially from those of the received Prefaces. But as the provenance 
of the Shanghai Museum manuscripts is still unknown, they are considered 
here only in the notes. The first two volumes of these manuscripts have been 
published under the general editorship of Ma Chengyuan. Although the manu- 
scripts may well be genuine, their authenticity is not established by Ma Cheng- 
yuan's publication. 

6. C£ Lin Qingzhang, 96 f£; Shaughnessy, Before Confucius, 221; Dai Junren, 2, 
1214 f., and 3, 1832-1834. 

7. Both texts date to the fourth century at the latest. Wuxing was discovered at 
both Mawangdui and Guodian; Ziyi has been transmitted as a chapter of the Liji 
and was found in an alternate recension at Guodian. (Both texts are discussed in 
chapter 2, below.) The Mawangdui Wuxing includes an "Explication" # of the 
text that probably dates to the Han dynasty. The Shanghai Museum manuscripts 
(including Kongzi shilun and another version of Ziyi) are not included in this cat- 
alog. References to the Odes in Kongzi shilun are listed in Zhou Fengwu, “Kongzi 
shilun xin shiwen ji zhujie," 166-172. 

8. See the Appendix. This total does not include roughly thirty alleged refer- 
ences (some of them questionable) to lost odes and perhaps another thirty-five 
general references to the entire collection or one of its three sections. If one 
were to add such references to the total, the sum would approach six hundred. 

Dong Zhi'an, Xian-Qin wenxian yu xian-Qin wenxue, 35-45 and 64-88; and 
Schmólz, 155-163, both contain useful (but incomplete) charts that can be con- 
sulted in conjunction with the appendix here. For references to the Odes in the 
Zuozhuan, see Zeng Qinliang, 13-29; Zhang Suqing, 261-288; Yang Xiangshi; and 
Kamata Tadashi, 346f. and 362-378. For references in the Xunzi, see Pei Puyan, 
152-169. For the Lüshi chunqiu, see Tian Fengtai, 357—359. For the Zhanguo ce, 
see He Jin, 180-182. 

9. *Dalüe," Xunzi jijie 19.27.486. 

10. Ibid. See also Mencius 2B.2. 

11. Mencius 3A.3, Mengzi zhengyi 10.332; and "Dalüe," Xunzi jijie 19.27.510. 
Lewis, Writing and Authority in Early China, 165, calls this ode "the earliest surviving 
account of the activities and moral nature of the common people." Such opinions 
are considered and criticized in Luo Qikun, 42 ff. 

12. Mencius 3B.1, Mengzi zhengyi 12.414. 

13. For ru 4] as er ifj, see Karlgren, Glosses on the Book of Odes, § 471. But in 
“Loan Characters in Pre-Han Texts IL," 88529 and 532, Karlgren rejects similar 
proposals in other contexts. 

14. Chunqiu Zuozhuan zhu, 4, 1288 (Zhao H8 7 = 535 B.c.). C£. Zeng Qinliang, 
366-367. On the use of the Odes in the Zuozhuan, see (in addition to the items 
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listed in note 8 above) Tsuda Sokichi, Saden no shisoshiteki kenkyu Zr [8 0) RA AE BAY 
He, in Tsuda Sokichi zenshü, 15, 315 ff. 

15. Chunqiu Zuozhuan zhu, 1, 365 (Xi 15 = 645 n.c.). C£. Zeng Qinliang, 76- 
77. 

16. “Zhenglun” IER, Xunzi jijie 12.18.338. For my view of Xunzi's concept of 
Heaven, see Rituals of the Way, 39-54. See also Kodama, Junshi no shiso, 114; and 
Itano, 31-66. 

17. Chunqiu Zuozhuan zhu, 1, 134 (Huan 12 = 700 B.c.). See also Chunqiu 
Zuozhuan zhu, 3, 1168 (Xiang £ 29 = 544 n.c.). Cf. Zeng Qinliang, 48-50 and 
306. 

18. Mencius 84.3, Mengzi zhengyi 10.342. 

19. *Minggui xia," Mozi jiaozhu 8.31.340. This quotation is effective, insofar as 


evidence from canonical texts is considered to be decisive in Mohist epistemology. 
See, for example, Graham, Disputers of the Tao, 52 f. On Mozi's general view of the 
Odes, see Wang Changhua, 67-77; and Luo Genze, esp. 147-150. 

Karlgren, Glosses on the Book of Odes, 8 751, points out that Mao seems to have 


understood this line as a description of King Wen's activities while still alive. The 


same is implied in “Guyue” T4, Lüshi chunqiu jiaoshi 5.286. C£. Dong Zhi'an, 


“ Lüshi chunqiu zhi lun Shi yin Shi yu Zhanguo mogqi Shixue de fazhan,” 40. 

20. "Zhifen" #047, Lüshi chunqiu jiaoshi 20.1347. For the Yanzi chunqiu, see 
“Cui Qing jie Qi jiangjun dafu meng Yanzi bu yu" HENA KA RTT ER, 
Yanzi chunqiu jishi 5.298. 


2]. See the commentary in Shijing yidu, 355 f. 

22. See Chunqiu Zuozhuan zhu, 4, 1313 (Zhao 9 = 533 s.c); Mencius 1A.2, 
Mengzi zhengyi 2.45—47; and “Wu Ju lun tai mei er Chu dai” {28a 2252 1 4258, 
Guoyu 17.545. C£. Sterckx, 113; Chun-chieh Huang, 91; Schaberg, “Social Plea- 
sures in Early Chinese Historiography and Philosophy,” 20; Schmólz, 131; and 
Zeng Qinliang, 374-375. 

23. See “Taizi Jin jian Lingwang yong Gushui" AF E ESE-EZEEZK, Guoyu 
3.112; and Mencius 4A.2, Mengzi zhengyi 14.491. 

24. See the commentary of Zheng Xuan HZ (a.D. 127-200) in Mao-Shi 
zhengyi 16C.516b. 

25. Cf. Dong Zhi'an, “Lüshi chunqiu zhi lun Shi yin Shi," 42. 

26. See "Junzi^ BF, Xunzi jijie 17.24.450; "Shenren" [E A, Lüshi chunqiu 
jiaoshi 14.802; "Shuolin shang” gU LE, Han Feizi xin jiaozhu 7.22.471; "Wenren 
zhi Zhou" JB AZ, Zhanguo ce 1.16. C£. Wu Wanzhong, 36-41. Waley, The Book 
of Songs, 189, tentatively annotated these lines as “A proverbial saying?" 

27. Mencius 5A.4, Mengzi zhengyi 18.637. C£. Wu Wanzhong, 38-40; Cook, 
"Cong lijiao yu xingfa zhi bian kan xian-Qin zhuzi de quanshi chuantong," 
19; Yuan Changjiang, 114f, 137£, and 158£; and Schmólz, 126f. Mencius’ 
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interpretation, incidentally, is in line with that of the Minor Preface (Mao-Shi 
zhengyi 13A.463b). 
28. This practice of indiscriminate quotation—called duanzhang quyi Eh AX 


3&, "taking meaning by breaking stanzas,” after Chunqiu Zuozhuan zhu, 3, 1145 
(Xiang 28 = 545 B.c.)—is a productive theme in the critical literature. For a brief 
and elegant discussion, see Qian Zhongshu, Guanzhui bian, 1, 224—226; trans. in 
Limited. Views, 221—223. 
29. C£ Dong Zhi'an, Xian-Qin wenxian, 31 f.; Schmólz, 99; and Pei Puyan, 172. 
The names of these sections, incidentally, appear as xia Z, song i^, and bang- 
feng $5, respectively, in the Shanghai Museum manuscripts. See, for example, 


Kongzi shilun, strips 2-3; Ma Chengyuan, 1, 127-129. The “Hymns” are also some- 


times called rong Zi, as in Xing zi ming chu TE EL án tH, strips 21 and 66; Guodian 
Chumu zhujian, 179 and 181. C£. Kern, “Shi jing Songs as Performance Texts," 
50n.6. 


30. All ten instances, furthermore, involve either of the following lines: “The 


good man, the noble man—his deportment is unified" WA ETF ^. E B$— 15 and 


“The good man, the noble man—his deportment is not faulty" WA EF o^ E BT 


XX. Apparently these were popular formulae and were commonly quoted into the 
Han dynasty. Cf. Wu Wanzhong, 19-30. 

31. E.g., Schmólz, 115 and 119; and esp. Shih-Hsiang Chen, 31 and 35. Scha- 
berg, A Patterned Past, 74 fE., suggests that odes involving the figure of King Wen, 
which dominate the “Greater Elegantiae" and “Hymns,” were especially popular 
because that monarch was conceived as the embodiment of wen itself. 

32. See Oian Zhongshu, Guanzhui bian, 1, 104—105 for a discussion of this 
poem as an alba. 

33. The sexual content of the poems might even be conveyed by the title of 


the section to which they belong. Feng J& (literally *wind") is usually understood 


in this context as the equivalent of feng ij, “to satirize,” and in rendering the term 
into English, many writers exploit the multivalence of the word "air." But feng can 


also denote the mating songs of animals; this sense informs the well-known saying 


feng ma niu bu xiang ji ARETHA, “The lowing horses and cattle do not attract 
each other,” used in Chunqiu Zuozhuan zhu, 1, 289 (Xi 4 = 656 B.c.), to describe 
two states so distant from one another that their herd animals do not interbreed. 
So it is not far-fetched to read Guofeng as “The Mating Songs of the States." This 
suggestion goes back to Lu Kanru and Feng Yuanjun, 15. (The idea seems to have 
been proposed independently by Chen Mengjia, 5.) See also Geaney, On the Epis- 
temology of the Senses in Early Chinese Thought, 22-30; Sterckx, 170; Zhu Bingxiang, 
1080 f.; Yuan Changjiang, 225; Lévi, "Langue, rite et écriture," 167; Su Xuelin, 119 
et passim; Ye Shuxian, 550—559; Lewis, Sanctioned Violence in Early China, 215; and 
Gibbs, 287. Kuriyama, The Expressiveness of the Body and the Divergence of Greek and 
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Chinese Medicine, 238 ff., refers to many of the same texts as Lewis but does not cite 
him. See also Kuriyama's earlier article, “The Imagination of Winds." 

Conventional glosses of feng are reviewed succinctly in Su Xuelin, 113-114; 
and Qian Zhongshu, Guanzhui bian, 1, 58-59. See also Fan Shuyun. 

34. A possible exception may be found in Confucius’ famous statements 
about the “sounds of Zheng” EE, which he decries in Analects 15.11 and 17.18. 
Scholars disagree as to whether Confucius was referring to the subsection of the 
“Airs” called “Airs of Zheng" Xl or to other songs popular in that state. It may 
be significant that none of the “Airs of Zheng” appears in the Analects, although 
Confucius is said to have cited them in other texts (such as Ziyi). For a judicious 
discussion of the issue, see Diény, 17-40. Some scholars have tried to explain Con- 
fucius' statements by considering the content and rhythmic peculiarities of the 
“Airs of Zheng": e.g., Luo Qikun, 216-219; Harbsmeier, “Eroticism in Early Chi- 
nese Poetry," 335 ff; DeWoskin, A Song for One or Two, 92 f£; Kurihara, 135 ff. and 
415£; and esp. Picken, 103. Such arguments hang on the assumption that Confu- 
cius was indeed referring to those poems. 

Elsewhere, the probity of the "Airs of Zheng" is indeed impugned. When 
Noble Son Zha of Wu RAF }L hears them performed, his prescient comment 
is: "Beautiful—but it is too trifling, and the people will not be able to bear it. 
This is why [Zheng] will be among the first to perish” 3&zX ! EA tid o RABE 


NEQU 2 BREF !; Chunqiu Zuozhuan zhu, 3, 1162 (Xiang 29 = 544 B.c.). Cf. 
Nylan, The Five “Confucian” Classics, 91; Van Zoeren, 266n.39; and DeWoskin, A 
Song for One or Two, 22 ff. On Noble Son Zha generally, see Cai, 40 ff; Schaberg, A 
Patterned Past, 86-95; Schmólz, 168-171; and Zhang Suging, 109-115. 


35. "Dalüe," Xunzi jijie 19.27.511. Xunzi continues: “Their perfection can be 


compared to that of bells and chimes; their sounds are permitted within the an- 
cestral temple” HIROJ EREA ’ HE n NEE. According to the commentary 


of Yang Liang, this proverb means that the Odes teach us to rein in our desires 


even when they are about to overflow. Cf. Goldin, Culture of Sex, 156n.71; Wu 
Wanzhong, 72; Yuan Changjiang, 150 f. and 166; Du Yongming et al., 1, 332; and 
Su Xuelin, 122. Compare also “Ruxiao” (HR, Xunzi jijie 4.8.133: “The ‘Airs’ are 
not lubricious because they restrain themselves by adopting [the Way]" TUEZ At 
IPAE BEDS. Ch Schmólz, 53. Kongzi shilun contains several illumi- 


nating statements on this issue. See, for example, strip 3, Ma Chengyuan, 1, 129: 


“In the ‘Airs of the States’ are included affairs. The people's customs are encyclo- 
pedically observed in them, their fruits greatly collected in them. The words are 
refined, the sounds good" f Jg ECT] t > WRI RE KA ^E 
EE25: and strip 10, Ma Chengyuan, 1, 139: “The Guan-ing Ospreys’ [i.e., the first 


Ill 


, 


FN 


poem in the ‘Airs’] uses sex as an allegory for ritual” HE (jt. On the last 
statement, cf. Rao Zongyi, "Zhushu Shixu xiaojian,” 229 f. 
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There are similar statements in the Analects, e.g., 3.20 and 8.15. For Con- 
fucius' response to eroticism in the Odes, see Goldin, Culture of Sex, 11-13; 
Harbsmeier, *Eroticism in Early Chinese Poetry," 333-339; Yau-woon Ma, 24f.; 
and Tsuda, Rongo to Koshi no shiso saa c ILT OWM, in Tsuda Sokichi zenshü, 16, 
200. 


36. For an analysis of several linguistic and prosodic features contributing to 


the ambiguity of the Shijing in general, see Xiang Xi. See also Qian Zhongshu, 
Guanzhui bian, 1, 151 f.; Limited Views, 228 f. 

37. “Qiuren” 5& A, Lüshi chunqiu jiaoshi 22.1515. 

38. See the commentary in Lüshi chunqiu zhushu 22.2773. 

39. Compare the translation in Knoblock and Riegel, 581. The careers of 
Zichan and Shuxiang are studied in Yasumoto. See also Martin, “Le cas Zichan"; 
Rubin; and Bodde and Morris, 16 f. 

40. The most accessible overview of the philosophical orientation of this text 
is Knoblock and Riegel, 27-55. See also my review of that work in Early Medieval 
China 7 (2001), 109—139; and Cook, “The Lüshi chunqiu and the Resolution of 
Philosophical Dissonance." 

41. C£. Dong Zhi'an, “Lüshi chunqiu; 42. One could continue in this vein: 
since the speaker in Mao 87 is female, Zichan may be acknowledging Jin's supe- 
rior force by assuming a feminine voice, if a defiant one. The same ode is used, 
to the same effect, in an exchange between representatives of Jin and Zheng in 
Chunqiu Zuozhuan zhu, 4, 1381 (Zhao 16 — 526 B.c.). Cf. Martin, "La parole poét- 
ique," 64; idem, “Le Shijing, de la citation à l'allusion," 15; and Zeng Qinliang, 
389-390. Granet, Études sociologiques sur la Chine, 76, berates traditional commen- 
tators for finding in Mao 87 “je ne sais quel incident de politique seigneuriale,” 
making no mention of its versatile usage in diplomatic discourse. 

42. Lü Simian, Lü Simian dushi zhaji, 697, notes that the Minor Prefaces fre- 
quently explain specific odes in the same manner as Warring States texts. There is 
one important difference: the Han commentaries aim systematically to associate 
each poem with specific historical circumstances—a tendency not displayed in 
the pre-imperial literature. See Zhang Haiyan, 352-358; Wang Shuomin; James 
J. Y. Liu, 96; and Pauline Yu, 401 ff. See also Schmólz, 129. 

43. Mao-Shi zhengyi 4C.342b. 

44. For more on the relation between a man and a woman as a metaphor for 
that between a ruler and his subjects, see Goldin, Culture of Sex, 18 ff. 

45. Chunqiu Zuozhuan zhu, 2, 837 (Cheng FX 8 = 583 B.c.). C£. Zeng Qinliang, 
188-191. 

46. For this interpretation of ji fii, see Karlgren, Glosses on the Book of Odes, 
8182. 

47. Compare the translation in Legge, 5, 366f. 
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48. Once again, the representative of the weaker state identifies himself with 
the female voice in the poem. 

49. For a similar example, see Martin, “L’entrevue de 525 a.c.” 

50. Cf. Schaberg, A Patterned Past, 346n.58 (and, more generally, 72ff. and 
2341£); Lin Qingzhang, 94-95; Martin, "Le Shijing, de la citation à l'allusion," 
15; Su Xuelin, 45; Schmólz, 89 ff; and esp. Van Zoeren, 41. Luo Qikun, 50, inter- 
prets such examples rather implausibly as indications of the general decline of 
aristocratic education during the Springs and Autumns period. 

51. “Xianji,” Lüshi chunqiu jiaoshi 3.145. 

52. Following the commentary of Gao You as (ca. A.D. 168-212). In Lüshi 
chunqiu zhushu 3.334, Wang Ligi points out that Hong Xingzu #474 (1090— 


1155) once cited a variant of this story from Lienü zhuan J| Zr (&, in which Confu- 
cius says keyi zhi tianxia n] PARA F (one can rule the world) where the Lüshi chun- 
qiu has keyi wei tianxia. (This remark reveals considerable erudition on Wang 
Liqi's part, as the passage is no longer found in the extant Lienü zhuan.) See 
Hong Xingzu's commentary to “Fengfen” %49, “Jiutan” Ju#k, Chuci zhangju 
buzhu 16.176 (under the verse zhizu zhe buneng zhi xi BETREE). 

53. Compare the translation in Knoblock and Riegel, 105. 

54. Cf. Dong Zhi'an, “Lüshi chunqiu; 41. 

55. Lunyu jishi 30.1031-1035. 


56. Compare the translation in Lau, Analects, 130. 


57. Notably in the phrase si ji er yi yi Br cii GR, which is sometimes taken as 


an error for si yi G er yi yi ("then just stop"). 


58. It is impossible to tell whether Confucius’ final comment is intended sin- 
cerely or sarcastically. For further exegesis on Mao 34 and its use in this passage 
from the Analects, see Van Zoeren, 27 and 36; and Riegel, "Poetry and the Legend 
of Confucius's Exile,” 15f. Cf. Goldin, Culture of Sex, 106 f. 

For general studies of Confucius' understanding of the Odes, see, in addition 
to the works cited in note 35 above: Levi, Confucius, 63-69; Yuan Changjiang, 59— 
104; Holzman; Zau; and Gu Jiegang, “Shijing zai Chunqiu Zhanguo jian de diwei." 

59. Lunyu jishi 5.157—159. 

60. Cf. Karlgren, Glosses on the Book of Odes, $ 167; the translation above con- 
tradicts Karlgren's $ 166. 

61. The third line is not found in Mao 57. This problem prompted Zhu Xi 7k 
= (1130-1200) to assert that the poem in question is not Mao 57 but a lost ode; 
various other commentators disagree. 

62. Compare the translation in Lau, Analects, 68. 

63. C£ Lévi, Confucius, 66£; Nylan, Five “Confucian” Classics, 97£; Zou Ran, 
337; Martin, "Le Shijing, de la citation à l'allusion," 19£; Schmólz, 57£; Zhao 
Zhiyang, 18; and Zhu Ziqing, Jingdian changtan, 25. 
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64. Cf. Yau-woon Ma, 22. 

65. “Bugou” FEJ, Xunzi jijie 2.3.39. The example of “Eggs have hair" is cited 
also in "Tianxia" KF, Zhuangzi jishi 10B.33.1105. 

66. Compare the translation in Knoblock, 1, 174. C£. Yuan Changjiang, 133 
and 160 f. 

67. Elsewhere, he affirms that certain lines from Mao 191 (“Jie Nanshan” ffi 


TALL) "refer to” the evil consequences of following Mohism: *Fuguo" $E], Xunzi 


jijie 6.10.187£ We should be accusing Xunzi of gross anachronism if we were 
to judge him strictly by the letter. C£. Harbsmeier, “Eroticism in Early Chinese 
Poetry," 337f. 

68. It is not certain whether jiugao Ju% means “nine marshes” or “ninth 
marsh.” Cf. Karlgren, Glosses on the Book of Odes, § 484. 

69. "Ruxiao," Xunzi jijie 4.8.128. Cf. Yuan Changjiang, 130. Hexagram 61 


(“Zhongfu” A) of the Yijing contains a similar image—“A squalling crane is 


present in the shade" 48 #37¢/2—with a strikingly similar traditional explanation. 


To quote Wang Bi £3 (A.D. 226-249): “If your stand is sincere and your dedica- 
tion perfect, then even if you are located in darkness and obscurity, things will 
surely respond to you” Waki > EERIK ^ POIRIER. Text in Zhou-Yi zhengyi 
6.71b. Likewise the Xici 24% commentary, Zhou-Yi zhengyi 7.'79b f., focuses on the 


noble man's ability to transform the world from within his closet. Lloyd and Sivin, 
74, ridicule such interpretations. 

70. Compare Karlgren, The Book of Odes, 127: “The metaphorical sense of this 
[poem] is doubtful. ... Probably it expresses somebody's desire in living in retreat, 
enjoying the pleasures of nature, and refusing to come forth and engage in offi- 
cial work." The Mao commentary reads it in the same spirit as Xunzi: the line 
"speaks of someone whose person is hidden but whose reputation is manifest" | 
Er Bim 43; Mao-Shi zhengyi 114.4332. Cf. Saussy, The Problem of a Chinese Aesthetic, 
143. 


71. For a fine recent study of the text, see Cook, “Consummate Artistry and 


Moral Virtuosity." 

72. Ikeda, 187; see also Ikeda's translation on p. 188 and discussion in 
192n.25. Other scholars interpret the passage differently; e.g., Pang Pu, Zhubo 
Wuxing pian jiaozhu ji yanjiu, 34; and Wei Oipeng, Jianbo Wuxing jianshi, 15-17. 

73. Cf. Liao Mingchun, “Guodian Chujian yin Shi lun Shi kao,” 172 ff; and 
Liu Xinfang, 33. On the use of the Odes in Wuxing generally, see Wang Bo, Jianbo 
sixiang wenxian lunji, 39-42. 

74. For the various possible meanings of this line, see Karlgren, Glosses on the 
Book of Odes, § 40. 

75. The sexual nuances of the word gou # (translated here as “to join”) are 


discussed in the commentary by Zheng Xuan and the subcommentary by Kong 
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Yingda fL EXE (574-648), Mao-Shi zhengyi 1D.286ab. C£. Granet, Fêtes et chansons 
anciennes de la Chine, 118. Liao Mingchun, “Guodian Chujian yin Shi lun Shi 
kao," 174, takes gou more innocently as a synonym of jian (“to see") in the previ- 
ous line. 

76. Mengzi zhengyi 18.638. 

77. Compare the translation in Lau, Mencius, 142. 

78. On the intentional fallacy, see the Introduction, note 8, above. Geaney, 
“Mencius’s Hermeneutics,” discusses the differences between Mencius' position 
and ordinary intentionalism. See also James J. Y. Liu, 95 ff. 

79. This passage is much discussed in the secondary literature. See Wu Wan- 
zhong, 39; Lewis, Writing and Authority in Early China, 165; Yuan Changjiang, 116 f.; 
Zhang Xiaokang and Liu Sanfu, 43; Schmólz, 52; Wang Changhua, 109 ff; Zhao 
Zhiyang, 19 and 273£; Guo Shaoyu, 31; Zhu Ziqing, Jingdian changtan, 26; and 
esp. Zhu Ziqing, Shi yan zhi bian FS HE, in Zhu Ziqing shuo shi, 25 f. 

80. Cf. Cai, 122 ff; and Eno, 56 ff. 


2. Xunzi in the Light of the Guodian Manuscripts 

1. For the first official report of this excavation, see Hubei Sheng Jingmen 
Shi Bowuguan. On the date of the tomb, see Li Boqian, 18-19; Liu Zuxin, 31; 
Wang Bo, “Meiguo Damusi Daxue Guodian Laozi guoji xueshu taolunhui jiyao,” 
2; Peng Hao, “Guodian yihao mu de niandai ji xiangguan de wenti”; idem, “Guo- 
dian yihao mu de niandai yu jianben Laozi de jiegou,” 13-15; Wang Baoxuan; 
Luo Yunhuan; and Cui Renyi. The identity of the deceased is unclear; the earlier 
suggestion that he may have been a tutor to the crown prince of the state of Chu 
has recently been challenged. See, for example, Xing Wen, 246; and Li Ling, 
“Guodian Chujian yanjiu zhong de liangge wenti—Meiguo Damusi Xueyuan 
Guodian Chujian Laozi guoji xueshu taolunhui ganxiang,” 47-49. Peng Hao, 
“Guodian yihao mu de niandai yu jianben Laozi de jiegou,” 16, concludes that 
“the tomb occupant may have been born into a prominent aristocratic family 
and, not having attained rank and status, pursued the theories of Daoism and 
Confucianism.” 

2. Since the publication of Guodian Chumu zhujian, scholars dissatisfied with 
the editorial group’s choice of the title Cheng zhi wen zhi (the meaning of which 
was never clear) have begun to refer to this manuscript by various other names. 


The most common such alternate title is Tian jiang dachang RER (Heaven 


Lays Down Its Great Constancy) —or simply Dachang—which is the most important 
phrase in the text (and is discussed further below). See, for example, Guo Yi, 
208-229. In order to avoid confusion, the text is cited here by the name Cheng 
zhi wen zhi. Guo also presents a new arrangement of this text that is vastly 


more successful than the version in Guodian Chumu zhujian, but as his work 
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may not be available to all readers, I quote the text as it appears in Guodian Chumu 
zhujian. 

3. The first four titles in this list, incidentally, may belong together as a single 
text. They are written on bamboo strips of the same dimensions and expound re- 
markably similar ideas, as will be demonstrated below. Cf. Ding Sixin, 358; and 
Wang Bo, Jianbo sixiang wenxian lunji, 249 f. 

4. Tang and Yu are the sage kings Yao 34 and Shun J£, respectively. 

5. Two of the few publications to make this point are Ning Chen, “The Ideo- 
logical Background of the Mencian Discussion of Human Nature," 36; and Li 
Zehou, 420-421. 

6. The seminal manifesto of this view is Li Xueqin, “Jingmen Guodian Chu- 
jian zhong de Zisizi." See also idem, “The Confucian Texts from Guodian Tomb 
Number One,” 109-110; *Xian-Qin rujia zhuzuo de zhongda faxian”; and “Cong 


939 


jianbo yiji Wuxing tandao 'Daxue,'" esp. 50-51. Jiang Guanghui, “Guodian Chu- 
jian yu Zisizi—Jian tan Guodian Chujian de sixiangshi yiyi," 88, concludes that the 
following texts were all written by Zisi: Tang Yu zhi dao, Ziyi, Wuxing, Xing zi ming 


chu, Qiongda yi shi, Cheng zhi wen zhi (which he calls Qiuji RE), Lu Mugong wen Zisi 


AATE, and Liude. But we do not know nearly enough about the figure of 
Zisi, let alone his teachings, to make such specific attributions. 

One philological argument in favor of an association with the Zisizi is made 
by Liao Mingchun in two separate articles: “Jingmen Guodian Chujian yu xian- 
Qin ruxue,” 42; and “Guodian Chujian rujia zhuzuo kao,” 71. In his commentary 


to the Wenxuan 3X, Li Shan 223% (d. A.D. 689) cited a number of lines from Ziyi 


and attributed them to the Zisizi. See “Sizi jiangde lun" VU z&f&g, Liuchen zhu 
Wenxuan 51.14b; and “Da He Shao” & {AJ Bh, Liuchen zhu Wenxuan 24.15b. Since 
the Zisizi still existed in Li Shan's day, Liao Mingchun surmises that it must have 


included at least part of Ziyi. And it is well known that Shen Yue 749 (A.D. 441- 


513) listed Ziyi, among other texts, as part of the Zisizi in a memorial recorded in 


“Yinyue shang” 74% E, Suishu 13.288. However, these points do not convince 


Cheng Yuanmin, 30-32, who argues that Shen Yue was mistaken and that the 
ostensible parallels between Ziyi and Zisizi are merely repetitions of common Con- 
fucian aphorisms. 

Other Mainland scholars associate the Guodian manuscripts with Mencian 
Confucianism; see, for example, Pang Pu, “Chudu Guodian Chujian," 6. For an 
overview of Guodian studies in Mainland China, see Jiang Guanghui, “Guodian 
Chujian yu yuandian ruxue" and idem, *Guodian Chujian yu zaogi daojia." 

7. To date, the most comprehensive study of the graphs used in the manu- 
scripts is Cheung Kwong-yue. 

8. Private communication from Professor Xu Shaohua, Wuhan University. 

9. "Zhengming," Xunzi jijie 16.22.412. 
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10. Graham, Studies in Chinese Philosophy and Philosophical Literature, 7-66. See 
also Goldin, Rituals of the Way, 11 f. 

11. "Xing" PE, Mengzi ziyi shuzheng B.25; cf. Goldin, Rituals of the Way, 12 f. 

Incidentally, the great Neo-Confucian Cheng Yi fz[ii (1033-1107) also ob- 


served that Mencius’ use of the term xing was different from that of Gaozi. See 


Zhu Xi, 18.229. Cheng Yi was referring to a peculiar Neo-Confucian dichotomy 


between the "fundamental xing" TEZ ZR, which corresponds to the principle of 


the universe, and the “physical xing” TFB ZY, which is the imperfect human 


form made up of qi. But since neither Mencius nor Gaozi (nor Xunzi, for that 
matter) makes such a distinction, Cheng Yi cannot be said to have identified the 
salient difference in usage. 

12. Cf. Ning Chen, “Ideological Background," 22f. 

13. Xing zi ming chu, strip 9; Guodian Chumu zhujian, 179. Compare “Ouan- 
xue” #8, Xunzi jijie 1.1.2: “The children of Gan, Yue, Yi, and Mo all make the 
same sounds when born but grow up to have different customs; teaching makes 
this so" F` sR HF LMA RME > AZAR. This idea is 
echoed in Analects 17.2, Lunyu jishi 34.1177: " [People's] xing are close to one an- 
other; practice makes them distant from one another" (HATH ^ EHE tH. 


14. For the reading of this character as tian R, see Chen Ning, “Guodian 
Chumu zhujian zhong de rujia renxing yanlun chutan,” 39; and idem, “Ideological 
Background," 38n.33. But scholars disagree as to the interpretation of the entire 
phrase. See, for example, Zhou Fengwu, “Guodian Chujian shizi zhaji,” 357£; Li 
Ling, Guodian Chujian jiaodu ji, 122 and 124; and Guo Yi, 218. 

15. Cheng zhi wen zhi, strips 26-28; Guodian Chumu zhujian, 168. Compare 
"Xing'e" VERE, Xunzi Jijie 17.23.438: “That by which the Sage is the same as the 
populace and is not different from the populace is his xing” WŒ A Br PATRIS 
a? EOD ES EG. CE Cook, “Cong lijiao yu xingfa zhi bian kan xian-Qin 


zhuzi de quanshi chuantong,” 15. 

16. Qiu Xigui R$ Æ, in Guodian Chumu zhujian, 170n.28, suspects that the 
character mo 3 should be read as mu 3, thus: “the Sage cannot be venerated 
[on account of his xing].” Guo Yi, 221, interprets this to mean that common peo- 
ple cannot match the Sage's level of cultivation. 

17. Xing zi ming chu, strips 3-4; Guodian Chumu zhujian, 179. 

18. For this translation of ging, see Hansen, A Daoist Theory of Chinese Thought, 
esp. 405n.14. The meaning of qing (which is also commonly understood either as 
"essence" or *emotion") is the subject of much scholarly controversy. I earlier 
supported a translation along the lines of “essence” (Goldin, Rituals of the Way, 
112n.2) but am now persuaded that Hansen's "reality response" works far better 
for texts such as Xing zi ming chu. See also Hansen’s “Qing (Emotions) fij in Pre- 
Buddhist Chinese Thought." 
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19. Yucong 1, strips 22-23; Guodian Chumu zhujian, 194. The preceding sec- 
tion appears to be missing a strip, but it is clear that the subject of discussion 
is the same: “Of the Way of Humanity, some [components] emerge from inside, 
some enter from outside. What emerges from inside is humanity, integrity, and 
trustworthiness; from..." Azali > BOAR FH o BARRA BREH’ [5o 
fS ° Fi—and here the text breaks off. 

20. Liude, strip 26; Guodian Chumu zhujian, 188. 

21. C£ Wang Zhongjiang, “Chuanjing yu hongdao," esp. 255-264 (Wang, 


surprisingly, does not refer to the Guodian manuscripts in this article). 

22. “Quanxue,” Xunzi jijie 1.1.12. 

23. Compare the translation in Knoblock, 1, 139f. See also "Ruxiao," Xunzi 
Jijie 4.8.1393, and the discussion in Puett, To Become a God, 187. 

24. “Quanxue,” Xunzi jijie 1.1.12. 

25. Xing zi ming chu, strips 12-18; Guodian Chumu zhujian, 179. C£. Cook, 
“Cong lijiao yu xingfa,” 14f. 

26. For this reading, see Ning Chen, “Ideological Background,” 24. Guo Yi, 
237, and Li Ling, Guodian Chujian jiaodu ji, 108, both suggest ni Wi (which might 
mean “lead astray” in this context). 

27. This confusing sentence is variously interpreted; see the discussion in 
Ding Sixin, 252. Most recently, the editors of the Shanghai Museum manuscripts 
have suggested (dubiously) that the “four techniques” refer to the canonical Odes, 
Documents, Rites, and Music. See Ma Chengyuan, 1, 230£; and Chen Ligui, “ Xing- 
ging lun shuo ‘dao,’” 146-150. More plausible is a connection with Xunzi’s state- 
ment that “the Way is not the Way of Heaven or the Way of Earth, but what peo- 
ple take as the Way and what the noble man is guided by” #14 > JER ÈZ% > JEH 
LOB AAPL > ATMA; “Ruxiao,” Xunzi jijie 4.8.122. Yang Liang’s 


explanation: “This is to emphasize that the Way of the Former Kings is not a mat- 


ter of yin and yang, mountains and streams, or prodigies and anomalies, but the 
Way as it is practiced by human beings" Hmt7¢EZHIEeS ^ Ww). EBS 
Bo ce A PITT Zieh. Cf. Tang Yijie, 272. 

28. Liude, strips 24-25; Guodian Chumu zhujian, 188. 

29. For the reading zhi ik, see Liao Mingchun, Zhou-Yi jingzhuan yu Yixue shi 


xinlun, 231. Cf. Kern, "Shi jing Songs as Performance Texts," 69f. Consider also 
Kongzi shilun, strip 1; Ma Chengyuan, 1, 123: "The Odes do not depart from the 
will” UBER. 

30. Yucong 1, strips 37-41; Guodian Chumu zhujian, 194—195. The text goes on 
to include the Rites, Music, and Documents in the canonical group. (Li Ling, Guo- 
dian Chujian jiaodu ji, 163, argues that the editors of Guodian Chumu zhujian have 
jumbled the original order of the classics in this passage.) Cf. Wang Bo, Jianbo si- 


xiang wenxian lunji, 37 f. 
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For similar statements in received texts, compare "Tianxia," Zhuangzi jishi 
10B.33.1067: “The Odes speak of aspirations; the Documents speak of affairs; the 
Rites speak of actions; the Music speaks of harmony; the Changes speak of yin and 


yang; and the Springs and Autumns speak of titles and allotments” REGE ^ BLL 
Jib BLET EEN IWER BIKES. Also Shenzi «CT: "The 


Odes are bygone aspirations; the Documents are bygone announcements; the 


Springs and Autumns are bygone affairs" FIERU BEHH ^ AIEE, in 
P. M. Thompson, § 97; the source text is Yilin 2.14b. 
31. C£ Wang Zhongjiang, “Jingdian de tiaojian," 51f. Incidentally, some re- 


cent unpublished conference papers have suggested that the Guodian manu- 
scripts refer here to prototexual traditions, rather than actual canonical texts, 
but the two references to the Springs and Autumns constitute good evidence that 
these are indeed to be understood as texts largely as we have received them. 
Pines, “Intellectual Change in the Chunqiu Period,” 82 fE., for example, has sug- 
gested provocatively that the received Springs and Autumns derives from ritualistic 
reports to ancestral spirits inscribed on ce 3 (large bamboo strips) —in other 
words, that the Chunqiu was a written text from the time of its inception. See fur- 
ther Pines, Foundations of Confucian Thought, 17 f. C£. also Kern, “Shi jing Songs as 
Performance Texts," 70; Guo Qiyong, “Guodian Rujia jian de yiyi yu jiazhi," 6; 
and Liao Mingchun, Zhou-Yi jingzhuan, 229 ff. Li Ling, “Cong jianbo faxian kan 
gushu de tili he fenlei," 36, remarks that titles such as Odes and Springs and Au- 
tumns might refer generally to bibliographic categories rather than to specific 
texts. 

32. "Lilun," Xunzi jijie 13.19.346. 

33. Compare the translation in Knoblock, 3, 55. Compare also Yucong 2, 
strips 10-12, Guodian Chumu zhujian, 203: “Desires are born of human nature; 


deliberation is born of desires; rebelliousness is born of deliberation; contention 


B RÆ HE , JE E^ 


is born of rebelliousness; partisanship is born of contention 
AR RERE” AERO HERF. 
34. “Xing’e,” Xunzi jijie 17.23.441. 
35. Compare the translation in Knoblock, 3, 157. 


36. Knoblock, 1, 296n.58, cites this proposed emendation by Yu Xingwu F 
& (b. 1896). The traditional commentators are baffled by the phrase. 

37. "Feixiang" JETH, Xunzi jijie 3.5.78—79. 

38. The xingxing (also written 7£7#) is described in “Nanshan jing” TS LIAE 


and “Hainei nan jing” HATAK, Shanhai jing jiaozhu 1.1 and 10.325, respectively. 


See also Yuan Ke's notes (especially 325n.2); and Strassberg, 88 2 and 263. 
39. Others (e.g., Knoblock, 1, 206; and Ivanhoe, “A Happy Symmetry," 313) 
construe this sentence to mean that the noble man eats stews and steaks made of 


xingxing meat. 
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40. Compare the translation in Knoblock, 1, 206. 

4]. This was the philosophical position that I deduced from Xunzi's writings 
in Rituals of the Way, 72 ff. and 103 f£; at the time, I considered it quite revolution- 
ary within the Confucian school. 

42. Yucong 1, strip 31; Guodian Chumu zhujian, 194. 

43. Yucong 2, strip 1; Guodian Chumu zhujian, 203. 

44. For the reading jiang P£, see Guo Yi, 210; and Chen Wei, “Guodian Chu- 
jian bieshi," 70. 

45. For the reading zuo f'E, see Li Ling, Guodian Chujian jiaodu ji, 123. 

46. Cheng zhi wen zhi, strips 31-33; Guodian Chumu zhujian, 168. Guo Yi, 211, 


and Ding Sixin, 304, both assert that similar notions are present in the “Da Yu 


mo" His chapter of the Shangshu, but I can find no obvious parallel. Compare 
here Zun deyi, strips 5-6; Guodian Chumu zhujian, 173: “Yu ordered his people 
in accordance with the Way of Humanity; Jie disordered his people in accor- 
dance with the Way of Humanity. Jie did not change Yu's people before he 
could disorder them; Tang did not change Jie's people before he could order 


them. The Sage orders the people by means of the Way of the people" BAA 
UBER SDOGBSEUEE C SEDABEI BG) AZ Emi: S AZ 
wR RB. 

47. C£ Li Zehou, 412f. 

48. E.g., Sato, 302-314; Hu Jiacong; Yu Mingguang; Li Deyong; Ivanhoe, “A 


Happy Symmetry," 316£; and Du Guoxiang, 97-125. The most sophisticated dis- 
cussion to date is Stalnaker. 

49. For a fuller account, see Goldin, Rituals of the Way, 14-17. See also 
Uchiyama, 83 f£; Yearley; and Tang Junyi, 57 f. 

50. "Zhongni" (HJE, Xunzi jijie 3.7.109; and “Fuguo,” Xunzi jijie 6.10.196. 

51. Following the commentary of Hao Yixing. For xing ffl] as “mold,” see 


Makeham, “The Legalist Concept of hsing-ming,” 100—106. 


52. I insert the character you $ on the basis of the pattern in the next clause. 
53. “Qiangeuo” HEY, Xunzi jijie 11.16.291. 

54. Compare the translation in Knoblock, 2, 238-239. 

55. “Jundao” #74, Xunzi jijie 8.12.234. 

56. Compare the translation in Knoblock, 2, 180. 


577. Ziyi, strips 8-9; Guodian Chumu zhujian, 129. For the received version of 
this passage, which differs slightly from the Guodian version, see “Ziyi,” Liji zheng- 
yi 55.1650a-b. Compare Mencius 4B.3, in Mengzi zhengyi 16.546: "If the lord re- 
gards his subjects as his hands and feet, the subjects will regard their lord as their 
belly and heart" 3E Z E UE AE ea ME. 

58. Ziyi, strips 10-11; Guodian Chumu zhujian, 129. The received version ap- 
pears in Liji zhengyi 55.1648a. Compare Analects 13.4, Lunyu jishi 26.897 £: “If the 


Notes to Pages 46-47 177 


superiors are fond of ritual, none among the people will dare not be reverent; if 
the superiors are fond of righteousness, none among the people will dare not be 
submissive; if the superiors are fond of trustworthiness, none among the people 
will dare not apply their [genuine] disposition” EH HIER ae hays EF 
Ko HERDER: La > BIRR SERRA. 

59. Ziyi, strips 14-15; Guodian Chumu zhujian, 129. The received version ap- 


pears in Liji zhengyi 55.1647c-48a. Compare also Mencius 3A.2, Mengzi zhengyi 
10.330: “If the superiors are fond of something, there must be those among their 
inferiors who outdo them in that regard” FEWE” FAVERE. Cf Cook, 
“Cong lijiao yu xingfa,” 16. 

60. Zun deyi, strips 36-37; Guodian Chumu zhujian, 174. Wang Bo, Jianbo 


sixiang wenxian lunji, 259, suggests that Zun deyi is intended as an explication of 


Ziyi. 
61. Cheng zhi wen zhi, strips 1-3; Guodian Chumu zhujian, 167. 


62. Perhaps most famous are the examples in the “Jian’ai zhong” 3&7 th and 
“Jian’ai xia” F chapters of the Mozi. Thus “Jian’ai zhong,” Mozi jiaozhu 4.15.159: 
"In the past, King Ling of Chu [r. 540-529 B.c.] was fond of slight waists in his 
warriors; thus King Ling's subjects would all restrain themselves and eat once 
[a day]" "E488 FF EAE kunzia ELA A ii. See also Geaney, 
On the Epistemology of the Senses, 67-80 and 137f. 

63. See, for example, “Jiebi” fife, Xunzi jijie 15.21.397: "The mind is the lord 


of the body and the patron of 'spiritual illumination' [i.e., deliberation]. It issues 


commands but does not receive commands" (Zi > ZZ Bt > TB E o E 
SMES. Cf. Geaney, On the Epistemology of the Senses, 95; and Goldin, Rituals 
of the Way, 20f. and 31£. A similar idea appears in Wuxing, strips 45-46, Guodian 


Chumu zhujian, 151: “The six [organs]—the ears, the eyes, the nose, the mouth, 


the hands, and the feet—are the mind's servants. If the mind says ‘yes,’ none of 


E 


them dares say ‘no’; [if it] assents, none of them dares not assent” 3 E13 
TV eZ eth oo AME HRADE ; o XHUTDzÉ. Compare the text in Ma- 
wangdui Hanmu boshu, 1, 18-19; and Ikeda, 485. For the reading yi f, see Guo 
Yi, 201; and Yan Shixuan, 399—400. 

64. Xing zi ming chu, strip 23; Guodian Chumu zhujian, 180. 


65. Xing zi ming chu, strips 36-37; Guodian Chumu zhujian, 180. 
66. There seems to be a character missing here. 


67. “Yuelun” 483%, Xunzi jijie 14.20.382. This pejorative sense of wei [5 can be 


confusing, since Xunzi normally employs the term to denote the good “artifice” 
that transforms one's evil xing. 

68. "Yuelun," Xunzi jijie 14.20.3779. 

69. This statement is difficult to construe, and there is a conspicuous lack of 


commentary about it. Perhaps Xunzi means to say that music (“sounds and tones, 
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movement and quietude”) is a technique for improving the xing and thus fulfill- 
ing the Way of Humanity; this would be in line with his general views. 


70. Unlike most commentators, I prefer not to emend xi 3H. See the com- 


mentary of Hao Yixing. Coincidentally, cong 38, which is another possible reading 
(xi and cong are easily confused because of their graphic similarity), has a compa- 
rable meaning. 

71. Compare the translation in Knoblock, 3, 80. 

72. See Goldin, Rituals of the Way, 78-81 and 137n.64; idem, "Reflections on 
Irrationalism in Chinese Aesthetics," 176-178; DeWoskin, A Song for One or Two, 
89-98; Kurihara, 214-221; and Chow Tse-tsung, “Early History of the Chinese 
Word Shih," 155. 

73. See “Feiyue shang” JE% E, Mozi jiaozhu 8.32.379—399. Cf. Scott Cook, 
“Xun Zi on Ritual and Music,” 21 f£; and Kurihara, 170 ff. and 190 f. 

74. "Yuelun," Xunzi jijie 14.20.380. C£. also Mencius 7A.14, Mengzi zhengyi 
26.897; and “Yueji,” Liji zhengyi 37.1527b, 1529b, et passim. 

75. Compare the translation in Knoblock, 3, 82. 

76. Xing zi ming chu, strips 23-26; Guodian Chumu zhujian, 180. 

77. For the readings tao [3] and ji £, see Guo Yi, 244; and Li Ling, Guodian 
Chujian jiaodu ji, 109. On the basis of the faint parallel in "Tangong xia" f875 F, 


Liji zhengyi 9.1304b f., Chen Lai, 313, suggests the reading qi x, “sorrowful,” for ji. 
See also Peng Lin. 

78. Following the editors’ suggestion of zuo fF. Perhaps zuo RF ("blessed") 
might fit the context better. 

79. For a description of the "Wu" and “Xia” dances, see, for example, 
Shaughnessy, Before Confucius, 166-169; and Maspero, China in Antiquity, 154— 
157. “Lai” is the title of Mao 295, an ode that was sung as part of the Wu dance 
(which takes its own name from Mao 285). The "Shao" is supposedly the music of 
the sage king Shun; see, for example, Analects 3.25, 7.14, and 15.11. 

80. "Fei shier zi" JEF — fF, Xunzi jijie 3.12.94. This xing fT, of course, is not 


to be confused with xing PF, the term discussed above. The passage is discussed in 


Chun-chieh Huang, 106. The authenticity of this reference to Zisi and Mencius, 
incidentally, is sometimes questioned; see the careful study by Zheng Liangshu, 
Zhuzi zhuzuo niandai kao, 228-238, who concludes that it is in fact genuine. See 
also Liang Tao, “Si-Meng xuepai kaoshu," 28 f. 

81. The term "Five Constancies" apparently derives from the Han dynasty. 
See, for example, Hanshu 56.2505, where the term is explained in a memorial by 
Dong Zhongshu à&ff$f (179-104 B.c.); and “Wen Kong" Fil fL, Lunheng jiaoshi 
9.28.408. Cf. Svarverud, 287. 

82. E.g., Guo Moruo, Qingtong shidai, 53 ff; and Gu Jiegang, “Wude zhongshi 
shuo xia de zhengzhi he lishi,” 407 ff. See also Akatsuka, Chügoku kodai shisoshi ken- 


limi: 
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kyu, 388 f. Knoblock, 1, 215-219 (and 300n.5), is aware of the Mawangdui Wuxing 
text but nevertheless prefers to take Xunzi's use of the phrase as a reference to 
the Five Phases. Wang Bo, Jianbo sixiang wenxian lunji, 59-71, discusses the possi- 
ble connections between the “Five Xing" of Wuxing and the Five Phases. 


83. The pathbreaking article to make this point was Pang Pu, “Mawangdui 


boshu jiekaile Si-Meng wuxing shuo zhi mi" E EIE R fA S RATS d 
(Wenwu 1977.10, 63-69), reprinted in Zhubo Wuxing pian jiaozhu ji yanjiu, 121- 


132. See also Asano, 607 £; and Wei Qipeng, “Si-Meng wuxing shuo de zai sikao." 


It has been assumed until recently that the oldest mention of the famous 


phrase shen qi du AEX% ("cautious when alone"—an attribute of the moral junzi) 


was in “Bugou,” Xunzi jijie 2.3.46, and that its appearance in such texts as Wuxing 
and “Zhongyong” could be traced back to this usage; e.g., Riegel, “Eros, Introver- 
sion, and the Beginnings of Shijing Commentary," 165£; Dai Junren, 2, 845 ff; 
and Hughes, 171, who considers shen qi du a "suspiciously late" term in "Zhong- 
yong." (For less widely cited appearances of the phrase, see “Ligi” THEE Liji zheng- 
yi 23.1434b; and the ancient commentary to “Daxue” X, attributed to Zengzi, 
Liji zhengyi 60.1673a.) With the discovery of the Guodian “Wuxing” and the ap- 
pearance of the phrase in two places in that text (strips 16-18; Guodian Chumu 
zhujian, 149-150), it is clear now that if one text was borrowing from another, it 


was Xunzi who took from Wuxing, and not vice versa. Cf. Liu Xinfang, 344 ff. The 


language of the relevant passage from “Bugou” (with its emphasis on xing Jf, or 


giving the proper internal form to one's de fË) is reminiscent of Wuxing (as well as 
"Zhongyong") and may represent Xunzi's attempts to come to grips with this 
earlier Confucian tradition. Cf. Sato, 286-295; Akatsuka, Juka shiso kenkyu, 479 f£; 
and the inadequate discussion in Goldin, Rituals of the Way, 19 f. 

84. The story appears in “Youzuo” BAL, Xunzi jijie 20.28.526—528. Cf. Li Ying- 
hua. Doubts about the authenticity of the “Youzuo” chapter go back to Yang 


Liang, who attributed it to Xunzi's disciples; see his comment to "Youzuo," Xunzi 
jijie 20.28.520. Knoblock, 3, 237 f., presents the attractive argument that “Youzuo” 
is part of a corpus of traditional materials that Xunzi selected as a “proper curric- 
ulum" for Confucians. The implication in “Youzuo” that Heaven can be fickle 
and that an individual's talent and virtue do not by themselves guarantee success 
is hard to reconcile with Xunzi's philosophy as it is presented in the more reliable 
chapters of the book. See further Liang Tao, “Zhujian Qiongda yi shi yu zaoqi rujia 
tianrenguan," 68-69; and Ning Chen, "The Problem of Theodicy in Ancient 
China,” 65f. 

85. “Between Chen and Cai," 79-81. See also Watanabe, 107—159. 

86. Lunyu jishi 31.1050. 

87. Compare the translation in Lau, Analects, 132. 


88. Qiongda yi shi, strip 11; Guodian Chumu zhujian, 145. 
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89. "Youzuo," Xunzi jijie 20.28.527. 

90. Qiongda yi shi, strips 1-2; Guodian Chumu zhujian, 145. 

91. “Youzuo,” Xunzi jijie 20.28.527. 

92. Compare the translation in Knoblock, 3, 249. 

93. For a different account of the relationship between “Youzuo” and Qiong- 
da yi shi, see Liao Mingchun, “Jingmen Guodian Chujian yu xian-Qin ruxue,” 43- 
45; and idem, “Guodian Chujian rujia zhuzuo kao,” 72. Other close parallels to 
Qiongda yi shi appear in Han-Shi waizhuan jianshu 7.599—601; and “Zayan” XE, 
Shuoyuan jiaozheng 17.422 ff. The lines of transmission among these several texts 
are blurry; many of the historical examples in Qiongda yi shi do not appear in Xun- 
zi's account but are included in the Han-Shi waizhuan and Shuoyuan, although the 
latter two are probably later than Xunzi. Presumably all four texts were making 
use of a common set of sources or fund of commonplaces. 

94. Guodian Chumu zhujian, 164n.16. 

95. Zhongxin zhi dao, strips 6—7; Guodian Chumu zhujian, 163. 

96. “Wangba” £5, Xunzi jijie 7.11.228. 

97. Compare the translation in Knoblock, 2, 169. 


98. Li Zehou, 421, suggests another possible parallel: Qiongda yi shi, strip 1 


(Guodian Chumu zhujian, 145), says: “There is Heaven and there is man; there is a 


division between Heaven and man" BABA) RABA: this is reminiscent of 


Xunzi's concept of the distinction between Heaven and man. See, for example, 
his reference in "Tianlun," Xunzi jijie 11.17.308, to "those who are enlightened 
with respect to the division between Heaven and man" H3 SX Az 4j. Wang Bo, 
Jianbo sixiang wenxian lunji, 82-84, argues that the discussion of abdication in 
“Zhenglun,” Xunzi jijie 12.18.331—336, may have been written in response to views 
like those expressed in Tang Yu zhi dao. 

99. For a survey of Xunzi's insights into linguistics, see William S.-Y. Wang; 
and Djamouri. 

100. “Bugou,” Xunzi jijie 2.3.38. 

101. See, for example, Goldin, Rituals of the Way, 83-95. Xunzi’s argument, 
essentially, is that such paradoxes commit the fallacy of equivocation, as defined 
in Copi, 92-93. Cf. Wang Guowei, 123 ff. 

102. On “falsidical paradoxes,” see Quine, The Ways of Paradox and Other Es- 
says, 3 fE. 

103. "Tianlun," Xunzi jijie 11.17.313—314. Cf. Goldin, Rituals of the Way, 47 f; 
and Kodama, Junshi no shiso, 96-97. 

104. However, even this aspect of Xunzi’s philosophy appears to be antici- 
pated by the recently excavated text Lubang dahan 848K (There Was a Great 


Drought in the State of Lu), one of the Shanghai Museum manuscripts, a corpus 


that many scholars suspect may be related to Guodian. In Lubang dahan, Confu- 


Notes to Pages 52-53 181 


cius states that the best way of dealing with a drought is not to make offerings 


to natural spirits but to emphasize good government (for which he uses the in- 


teresting term xingde Fill). See Ma Chengyuan, 2, 201-210. (For xingde in other 
contexts, see Major, “The Meaning of hsing-te.”) A similar idea appears also in 
“Shenda” (AX, Lüshi chunqiu jiaoshi 15.845; trans. Knoblock and Riegel, 341. 
And cf. Mencius 1A.3. 

105. Following the commentary of Hao Yixing. 

106. Following the commentary of Lu Wenchao 3058 (1717-1796). 

107. “Yibing,” Xunzi jijie 10.15.283—284. 

108. Following the commentary of Wang Niansun Ez f (1744-1832). 

109. Compare the translation in Knoblock, 2, 230. 

110. See Goldin, Rituals of the Way, 66-67; and Xu Junru, 151. 

111. Berlin, 436—498. 


112. It is important to reiterate that the philosophical positions outlined 


above are not exemplified by all of the Guodian manuscripts; therefore, the fol- 
lowing discussion does not consider the three Laozi texts, The Magnificent One Pro- 
duced Water (Taiyi sheng shui K—-E 7k), or The Five Forms of Conduct. The last text is 


sufficiently vague to allow for several different interpretations, but I believe that its 


conception of the five virtues as “formed internally” FJS (strips 1-4; Guodian 
Chumu zhujian, 149) is incompatible with Liude, for example, which affirms that 
humanity is internal and morality external. We are probably still correct in taking 
Wuxing as a document closest to the Mencian school of Confucianism. Cf. Asano, 
608 ff. It can be no coincidence, for example, that the five virtues are listed in Men- 
cius 7B.24, Mengzi zhengyi 28.991. Nevertheless, it is apparent from the above dis- 
cussion that Xunzi was aware of the Wuxing tradition and referred to it in his 
works. Guo Lihua suggests that Xunzi intended to criticize Wuxing for its under- 
standing of ritual and music, with which his own views were incompatible. 

Yucong 4, which has been shown to differ in important respects from Yucong 
1-3 (Ding Sixin, 214—222), is also not considered here. 

113. Guanzi jiaozheng 10.26.156: “Humanity emerges from inside; morality is 


constructed from outside” {77H > 3&tt6 ME. Luo Xinhui, 28, mentions also 


the passage in “Jing xia" 4€ F, Mozi jiaozhu 10B.41.543, without indicating that 
this is an intended refutation of the "humanity is internal, morality is external" 
maxim. Cf Graham, Later Mohist Logic, Ethics and Science, 450—451; and Guo 
Moruo, Shi pipan shu, 273. For similarities between "Jie" and Tang Yu zhi dao, see 
Wang Bo, Jianbo sixiang wenxian lunji, 80—82. 

114. Graham, Studies in Chinese Philosophy and Philosophical Literature, 22. 

115. Cf. Chen Guying, 404; Li Zehou, 420; Chen Lai, 304; and Pang Pu, “Kong 
Meng zhi jian," 32. The various extant references to Gaozi are conveniently as- 


sembled in Zhang Bingnan, 76-80. For an opposing view, see Ding Sixin, 357f. 
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116. Liude, strips 15-23; Guodian Chumu zhujian, 187—188. Cf. Luo Xinhui, 
28f. Such lists of virtues appropriate to various social roles were not uncommon 
in ancient China. See the examples cited in Liao Mingchun, “Jingmen Guodian 
Chujian yu xian-Qin ruxue,” 63—65; cf. also idem, “Guodian Chujian rujia zhuzuo 
kao,” 81. To Liao's examples one can add the “six forms of compliance" 7XJ[B in 
Chunqiu Zuozhuan zhu, 1, 32 (Yin {È 3 = 720 n.c.): "The lord is righteous; the sub- 


ject carries out [the lord's commands]; the father is kind; the son is filial; the 


elder brother is loving; the younger brother is respectful” A3 > EIT > SR > 


fx > "UE > BW; as well as Mencius 7B.24, Mengzi zhengyi 28.991: “the relation 


of humanity to father and son, the relation of righteousness to lord and subject, 
the relations of ritual to guest and host” (7i CB ^ 3& ZB ER BZ 
ZEH. 

117. Liude, strips 26-30; Guodian Chumu zhujian, 188. 

118. These ritual prescriptions seem to square with those found in “Sangfu” 
BAR, Yili zhushu 30.1103b—5c and 34.1123b. 


119. Probably read shài, “to reduce.” A similar sense is found in the phrase 


Hal 


qinqin zhi shai RAZZ, “decreasing [categories of] intimacy with relatives," in 
"Zhongyong," Liji zhengyi 52.1629b. Liu Guosheng, 43, reads this character as 
pan JR, “to rebel against." See also Ding Sixin, 347. 

120. Pang Pu, *Chudu Guodian Chujian," 8, compares the argument in 
Liude with Mencius 74.35. Cf. also Pines, “Friends or Foes,” 40; and Li Weiwu, 66. 

121. Compare the translation in Lau, Analects, 121. See the Introduction for 
the Chinese text of this passage. A similar dilemma is explored in “Gaoyi” ss, 
Liishi chunqiu jiaoshi 19.1247; Knoblock and Riegel, 483. 

122. Mencius 6A.4, Mengzi zhengyi 22.743—744. Cf. Goldin, Rituals of the Way, 
35f.; and Shun, 94-112. Chong, in his chapter, shows no awareness of the Guo- 
dian manuscripts. 

128. Mencius 6A.3, Mengzi zhengyi 22.738-739. 

124. Compare the translation in Lau, Mencius, 160-161. 

125. Graham, Later Mohist Logic, 171, in what is still the most lucid account of 
this technique of disputation. 

126. Dai Junren, 2, 1341, suggested this many years before the discovery of 
the tomb at Guodian. (See also 2, 1345-1348, and 3, 1848 ff.) 

127. Mencius 6A.6, Mengzi zhengyi 22.748. 

128. Compare the translation in Lau, Mencius, 162. 

129. Zun deyi, strips 22-23; Guodian Chumu zhujian, 174. 

130. Zun deyi, strips 36-37; Guodian Chumu zhujian, 174. This is apparently a 
quotation from “Ziyi,” strips 14-15; Guodian Chumu zhujian, 129. 

131. Thus Liu Huan Ziff (a.p. 433—489), cited by Lu Deming [ze (#249 (556- 
627) in his commentary to “Ziyi,” Liji zhengyi 55.1647b. See also Cook, “Cong li- 
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jiao yu xingfa,” 9; and Cheng Yuanmin, 34. As we have seen (note 6, above), Ziyi is 
also frequently attributed to Zisi rather than to Gongsun Nizi. 

132. Hanshu 30.1725. C£. Kodama, “Junshi jinseiron no shühen," 198. 

133. For the meager information available on Gongsun Nizi, see Cheng 
Yuanmin, 32-34; Ruan Tingzhuo, Xian-Qin zhuzi kaoyi, 33-45; Guo Moruo, Qing- 
tong shidai, 182-201; and Forke, Geschichte der alten chinesischen Philosophie, 188. 
According to Hanshu 30.1725, he was a disciple of one of Confucius' seventy 
disciples; this would place him in the mid-fifth century B.c. However, Cheng 
Yuanmin, 32-33, suggests that this notice is incorrect and that Gongsun Nizi was 
in actuality a disciple of Confucius himself. Some scholars (such as Guo Moruo, 
Qingtong shidai, 186) suspect that the name Gongsun Long Zif&8E, which appears 
in the list of Confucius’ disciples in Shiji 67.2219, is an error for “Gongsun Ni." 
Finally, Couvreur, 2, 514, says that Gongsun Nizi “vivait, dit-on, deux ou trois 
siécles avant notre ére." Unfortunately, Couvreur does not specify the source of 
his information, and I can find no source that corroborates it. 

134. Thus Zhang Shoujie sf ffi (fl. A.D. 737), in his commentary to Shiji 
24.1234n.11. See Cook, “Yue Ji? 3-7, on Gongsun Nizi and his possible connection 
to the "Yueji." See also Zhu Ziqing, Jingdian changtan, 33; and Guo Moruo, Qing- 
tong shidai, 185. The extant "Yueji" is heavily indebted to Xunzi, and Gongsun 
Nizi (whatever his exact dates) must have lived long before Xunzi. 

135. Cf. Li Rui, 24£; Guo Qiyong, “Chutu jianbo yu jingxue quanshi de fan- 
shi wenti,” 24f£; Ding Sixin, 201-213; Li Xueqin, “Arrangement of Bamboo Slips 
in Cheng Zhi Wen Zhi and Xing Zi Ming Chu," 240; and idem, "Guodian jian yu 
Yueji,” 26. 

136. “Benxing” AE, Lunheng jiaoshi 3.13.132-133 and 141-142. 

137. C£ Ding Sixin, 178£; Chen Ning, “Guodian Chumu zhujian zhong de ru- 
jia renxing yanlun chutan," 44; and Chen Lai, 309. (Chen Lai, 305, also speculates 


briefly on the possible influence of Xing zi ming chu on Xunzi.) For a contrary 
view, see Liao Mingchun, “Jingmen Guodian Chujian yu xian-Qin ruxue," 60-62; 
and idem, “Guodian Chujian rujia zhuzuo kao,” 78-79. 

138. Igai Hikohiro, Junshi hoi, 14b, glossed the “Master Gongsun” AAF in 
"Oiangguo," Xunzi jijie 11.16.293, as a reference to Gongsun Ni. Few other com- 
mentators follow this suggestion, however, as there is no firm evidence for it. 

139. The evidence of the Guodian manuscripts should also put to rest the 
long-standing debate over whether Gaozi was a Confucian, a Mohist, or a “Dao- 
ist.” For the particulars of this controversy, see Liao Qifa, 160—164; Kodama, “Jun- 
shi jinseiron no shühen," 204£; Shun, 119-126; Nivison, The Ways of Confucianism, 
130-132; Scarpari, Studi sul Mengzi, 38 f£; and Scarpari, “Gaozi, Xunzi e i capitoli 
6A1—5 del Mengzi.” It is well known that a figure named Gaozi appears in “Gong- 
meng” Am, Mozi jiaozhu 12.48.708—709. One cannot say for sure that this is the 
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same Gaozi, but I suspect it is—in part because this Gaozi also emphasizes the vir- 
tues ren and yi. The passage thus implies that Gaozi was Mozi's junior and Men- 
cius’ senior (and was born not long before 410 B.c.). See the commentary of Cao 
Yaoxiang Qf (fl. 1906) in Mozi jiaozhu 12.48.730n.155. See also Qian Mu, Xian- 
Qin zhuzi xinian, § 62; and Mei, 241n.1. 

140. C£ Chen Ning, “Guodian Chumu zhujian zhong de Rujia renxing yanlun 


chutan,” 44—46, with which this précis is largely in agreement. 

141. As recently as 1997, when Wuxing was known only from Mawangdui, it 
was possible for Riegel, “Eros, Introversion, and the Beginnings of Shijing Com- 
mentary,” 145n.5, to suppose that “the Wu-hsing pen version of early Confucian 
Innerlichkeit clearly owes a conceptual debt to Xunzi." Now it is obvious that the 
debt is the other way around. This is just one example of the many respects in 
which our understanding of early Confucianism will have to be revised in light of 


the Guodian manuscripts. 


3. Han Fei's Doctrine of Self-Interest 

1. E.g., Sahleen, 328; Levi, Han-Fei-tse ou Le Tao du Prince, 520; Watson, Han 
Fei Tzu, 106; and W. K. Liao, 2, 286. Similarly, the translator F. W. Mote obfuscates 
the discussion in Hsiao, A History of Chinese Political Thought, 388, with his choice of 
the renderings "public" and "private." 

Thiel, 249, suggests, more defensibly, gemeinnützig and eigensüchtig. Knoblock 
and Riegel, 70—75, have "impartiality" and "selfish partiality"—renderings that 
might not be satisfactory for the Han Feizi but are appropriate for these passages 


in the Lüshi chunqiu. See “Guigong” #43 and “Qusi” AF, Lüshi chunqiu jiaoshi 
1.44—62. Cf. also Sellmann, 37-43; and Cook, “The Lüshi chunqiu and the Resolu- 
tion of Philosophical Dissonance,” 318ff. (“community” and “self-interest”). An- 
other early discussion of gong and si appears in the Shenzi IAF, in P. M. Thomp- 
son, 88 73 ff. 


Finally, “Jian’ai xia," Mozi jiaozhu 4.16.175 fŒ., draws a similar distinction be- 


tween jian Ft (universality), or acting in the best interests of the community 
at large, and bie pI] (separatism), or acting in one's private—and ultimately self- 
destructive—interests. 

2. Han Feizi xin jiaozhu 19.49.1105. 

3. Following the commentary of Wang Xianshen -E tH (1859-1922). 

4. Cf. Miao Fenglin, 53; Mizoguchi, 3f. and 42; Sawada, "Sen-Shin ni okeru 
koshi no kannen,” 1£; Kurita, 371 f£; Kanaya, Shin-Kan shisoshi kenkyu, 41 and 44; 
and Itano, 197. Han Fei’s argument is cited by Xu Shen #F 1H (ca. A.D. 55-ca. 149) 


in the entry for gong in Shuowen jiezi jizhu 2A.218. Of course, this explanation of 
the graph is epigraphically untenable. 
5. C£ Oliver, 230. The Shenzi fragments (P. M. Thompson, 88 29 ff.) espouse a 
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similar point of view: rulers must bear in mind that their underlings act out of self- 
interest. 

6. C£. Hsiao, History of Chinese Political Thought, 388; Chen Qitian, 177 f£; Ka- 
naya, Kanaya Osamu Chugoku shiso ronshu, 1, 441; and, more generally, Hsu, 152. 
Han Feizi xin jiaozhu 4.11.251. 


Gong in this sense probably referred originally to the lord of a state, as in such 


Compare also “Gufen” ME, 
terms as gongjia AZ (the Duke’s family) and gongshi AZ (the Duke's house- 
hold); later, as an abstract noun, it came to denote anything that benefits the 
lord. C£. Chun-chieh Huang, 61 and 72; Huang Junjie, Mengxue sixiangshi lun, 1, 
147 fF. (with copious primary sources); Ochi, 1, 52-55; Liu Jiyao, 179; Sawada, 
"Sen-Shin ni okeru koshi no kannen," 3f; Tay, 551; Kurita, 377; Wu Ch’i-ch’ang, 
67£; and Gu Jiegang, Gu Jiegang gushi lunwenji, 2, 328. 

7. On these alliances, see, for example, Lewis, “Warring States: Political His- 
tory," 632 ff; Yang Kuan, Zhanguo shi, 341-421. 

8. "Wudu," Han Feizi xin jiaozhu 19.49.1114. 

9. Following the commentary of Chen Qiyou. On mingshi (names and real- 
ities), see, for example, Makeham, “The Legalist Concept of hsing-ming,” 93 and 
112-114. The phrase is similar to xingming (see below) and probably means what 


uz 


the ministers say and what they do. Consider “Shenying” SEE, Lüshi chunqiu 


jiaoshi 18.1141: "Take their statements as their ‘names,’ and grasp their ‘realities’ 
in order to hold them responsible for their “names” EAE E ZZ E o KERJUS 


HY. For possible connections between Han Feizi and Lüshi chunqiu, see Hu Shi, 


Hu Shi wencun, 3, 253 f. 


10. This line is difficult to construe. Probably the meaning is that courtiers 


will put forward all manner of hit-and-miss schemes, hoping for a stroke of luck, 
because they know that they will not be punished if their proposals fail. Compare 
the translation in Lévi, Han-Fei-ise, 524f.: “[Comme les souverains] omettent de 
les chátier si elles échouent, les sophistes et les rhéteurs ont toutes les raisons de 
tenter leur chance en hasardant des suggestions qui pourraient leur apporter— 


sait-on jamais?—gloire et fortune." 


ll. For representative examples, see “Zhushu” +t, Huainan Honglie jijie 
9.295, which laid the groundwork for the Han imperial ideology; and the 
“Tongzhi” 875; chapter of the lost Fuzi {$F of Fu Xuan (A.D. 217-278), recon- 


structed from fragments in Yan Kejun, Quan Shanggu Sandai Qin Han Sanguo Liu- 
chao wen 48.4a—5b. The former source is discussed in chapter 6 below; the latter in 
Holcombe, 36, and Paper, 25 and 46-51. 

For more general studies of gong and si in Chinese thought, see Jiang Rong- 
chang; and Mizoguchi, 3-89. The famous saying “All under Heaven is gong” R F 
2575 is found in "Liyun," Liji zhengyi 21.1414a. 

12. “Wudu,” Han Feizi xin jiaozhu 19.49.1122, following the commentary of 
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Gu Guangqi WREJT (1776-1835). Some commentators also suggest that weishe Z5 
iz should be read weishe x (thus weishe zhacheng: “plan falsely and flatter deceit- 
fully”), but Chen Qiyou disagrees. The “Altars of Soil and Millet" are a common 
synecdoche for the state. 

18. *Shuinan," Han Feizi xin jiaozhu 4.12.261. 

14. Following the commentary of Chen Qiyou, Han Feizi xin jiaozhu 
4.12.263n.8. 

15. Following the commentary of Wang Xianshen. 

16. “Shuinan,” Han Feizi xin jiaozhu 4.12.254. Compare “Yuhe,” Lüshi chunqiu 
jiaoshi 14.815: "There was once a client who played the oboe in order to obtain an 
audience with the King of Yue. He played the yu, jue, gong, zhi, and shang notes 
without error, but the King of Yue did not approve; when he produced rustic 
tones, in contrast, [the king] did approve. In the Way of persuasion there are 
also cases like this" ZA DIAC EUBX E d PARRHTE RERS 42H 
KEL e RARA. CE Lloyd, 77 ff; and Oliver, 221 ff. 

17. See esp. Rong Zhaozu, 31a-33a. Similarly, Brooks opines that the “doc- 


trinal reversals (on transcendency and Confucianism)" of the Han Feizi imply a 
long "internal timespan." This sort of theorizing always assumes that a writer 
must maintain a consistent world view. See Lundahl, esp. 92-113, for a succinct 
overview of scholarship on this issue and some thoughts on using "inconsisten- 
cies" as a criterion in determining the authenticity of the collection. To date, the 
most rigorous investigation of the issue is Zheng Liangshu, Han Fei zhi zhushu ji 
sixiang. 

18. Graham, Disputers of the Tao, 2677 f£. Saussy, Great Walls of Discourse and 
Other Adventures in Cultural China, 149, aptly cites Han Feizi as an example of a 
Chinese philosophical book that cannot be forced "into a systematic unity." 

19. See Chen Qiyou, “Han Fei yu Laozi,” 183-191; Wang Changhua, 273- 
281; Lau, “Taoist Metaphysics in the Chieh Lao fi and Plato's Theory of Forms,” 
101 f.; Hsiao-po Wang and Leo S. Chang, 93 ff; Li Jing, 103 ff; and Chen Anren, 
125f. 

This idea is doubtless influenced by Sima Qian's decision to place his biogra- 
phy of Han Fei together with that of Laozi and by Sima's own opinion: “(Han Fei] 
liked the doctrines of ‘forms and names’ and ‘standards and techniques,’ but his 
roots were in Huang-Lao" ZI Qik fg 2 ^ MERA Eee; “Laozi Han Fei lie- 
zhuan” 3 f-#25E FI, Shiji 63.2146. C£. Anne Cheng, 233 f. 

20. “Zhudao,” Han Feizi xin jiaozhu 1.5.66. Compare “Yangquan” 1zf&, Han 
Feizi xin jiaozhu 2.8.145. 

21. Boshu Laozi jiaozhu, 74. Compare also Laozi 42: “The Way engendered the 
One; the One engendered the Two; the Two engendered the Three; the Three 
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engendered the Myriad Things" 2H^E— > —/E ^ > —/ERTI; Boshu Laozi 
jiaozhu, 29. 


22. The seminal work on Shen Buhai is Creel, Shen Pu-hai. See also Asano, 
231-239; and Vandermeersch, 41 ff. et passim. Shen Buhai is still often overlooked 
and misunderstood. For example, in a serious and otherwise well-informed work, 
Lin Congshun, 128 ff, continually compares the “Zhushu” chapter to Han Fei— 
rather than to Shen Buhai, whom he almost never cites—even though Shen Buhai 
would bear out Lin's points more clearly. 

23. See esp. “Dingfa” EV, Han Feizi xin jiaozhu 17.43.957—964, wherein Han 


Fei offers a critical assessment of Shen Buhai and his famous contemporary Gong- 


sun Yang. Cf. Itano, 211 and 221; Kanaya, Kanaya Osamu Chügoku shiso ronshi, 1, 
437 f£; Gao Boyuan, 37 f. and 137 f£; Graham, Disputers of the Tao, 278 f£.; Hsiao, A 
History of Chinese Political Thought, 381 f£; Wang Yunwu, 312 f.; Du Guoxiang, 143 ff; 
and Guo Moruo, Shi pipan shu, 360 ff. 

24. Creel, Shen Pu-hai, 349, fragment 1 (6), with a slightly different transla- 
tion. The source text is Qunshu zhiyao 36.630. See also chapter 6, below. (Shen Bu- 
hai’s “Dati” is to be distinguished from the chapter 29 of the Han Feizi, which 
bears the same title.) 

25. Cf. Wang Yunwu, 309 f. 

26. See, for example, Makeham, “The Legalist Concept of hsing-ming,” 88— 
92; and Creel, Shen Pu-hai, 119 f. 

27. C£. Lévi, "Quelques aspects de la rectification des noms dans la pensée 
et la pratique politiques de la Chine ancienne," 33-38; Dai Junren, 2, 912; 
and Creel, What Is Taoism? and Other Studies in Chinese Cultural History, 79—91. 
Similar ideas appear in the Shenzi fragments: "Duties are received according to 
one's abilities; lucre is received according to [one's performance of] one's du- 
ties” IREZ ^ JEZI] (P. M. Thompson, § 27; the source text is Qunshu zhiyao 
37.636). 

Makeham, “The Legalist Concept of hsing-ming,” 97, objects that ming in 


xingming refers not to the minister's title but to his "claim to possess a certain abil- 
ity and competence." But this distinction is not one that Han Fei himself makes; 
on the contrary, it is clear from the passage above that the minister's title is to be 
bestowed on him precisely according to the claims that he makes (“One who 
speaks spontaneously makes a ‘name’”). Therefore ming refers either to the min- 
ister's title or to his claims. 

28. Creel, Shen Pu-hai, fragment 1 (4); the source text is Qunshu zhiyao 36.630. 

29. See, for example, Lewis, “Warring States," 609; and, more generally, 
Zhang Chuanxi, 140-208; as well as Lao Kan. The function of the tally is well illus- 


trated in an anecdote in “Shangde” ES, Lüshi chunqiu jiaoshi 19.1257; Knoblock 
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and Riegel, 487. See also the fragment from Shenzi in P. M. Thompson, § 70; the 
source texts are Taiping yulan 430.5a; and Beitang shuchao 104.102. 

30. Han Fei is fond of this image and repeats it in “Zhudao,” Han Feizi xin 
jiaozhu 1.5.81; and "Erbing" Z4, Han Feizi xin jiaozhu 2.7.126. C£. Levi, “Quel- 
ques aspects de la rectification des noms," 35 £; Makeham, "The Legalist Concept 
of hsing-ming," 107 f£; and Hsu, 153. The idea that words and actions must corre- 
spond like two halves of a tally appears also in “Jian'ai xia," Mozi jiaozhu 4.16.1777. 
See also Geaney, On the Epistemology of the Senses in Early Chinese Thought, 79 f. and 
93f.; and Lewis, Writing and Authority in Early China, 31. 

31. "Zhudao," Han Feizi xin jiaozhu 1.5.66. Compare “Youdu” 4 EE, Han Feizi 
xin jiaozhu, 2.6.107; and “Yangquan,” Han Feizi xin jiaozhu 2.8.157. 


32. E.g., Laozi 37: “If one is tranquil and without desires, the world will rectify 
itself” PRAF ^ A FARBE, Boshu Laozi jiaozhu, 427; and Laozi 19: “Abrogate 


sagehood, abandon wisdom, and the people will benefit a hundredfold” A HB 


Ho ER Ata, Boshu Laozi jiaozhu, 311f. Han Fei uses similar language in “Erb- 


ing,” Han Feizi xin jiaozhu 2.7.131. 

33. Creel, Shen Pu-hai, fragment 1 (5); the source text is again Qunshu zhiyao 
36.630. Han Fei attributes a similar argument to Shen Buhai in “Wai chushuo you 
shang” *} fata, Han Feizi xin jiaozhu 13.34.775; see Creel, Shen Pu-hai, 364£., 
fragment 16. 

34. Following Creel, Shen Pu-hai, 349n.6. 

35. C£ Lévi, Han-Fei-tse, 48-52. Similar ideas appear in military manuals of 
the same era. Consider Sunzi: "Subtle! Subtle! He arrives at shapelessness. Divine! 
Divine! He arrives at soundlessness. Thus he can be a Director of Destiny to his 
enemy" MFP! WMF! EIEE o Pl HIE | ERE > CRE AZ Alar, and 


“Thus the acme in shaping the army is to arrive at shapelessness; if you are shape- 


less, then those who are deep in your midst cannot spy, and the wise cannot 
scheme” KPAI EIIE : HE RRITAR AATA Kushi” ri 
$, Shiyi jia zhu Sunzi jiaoli B.6.112 and 122). The “Director of Destiny" is the god 
of death. 


36. These are (1) when a minister is able to shut the ruler’s access to the out- 


side world, (2) when a minister attains control of the state’s wealth, (3) when a 
minister usurps the power to issue commands, (4) when a minister is able to carry 
out enterprises that earn a reputation for righteousness, and (5) when a minister 
is able to ensconce his own partisans in the government. See “Zhudao,” Han Feizi 


xin jiaozhu 1.5.74£. Quot servi tot hostes—or, as Han Fei puts it, “Superiors and infe- 


riors fight a hundred battles a day” E F Hk; “Yangquan,” Han Feizi xin 
jiaozhu 2.8.170. 
37. Cf. Gu Fang, esp. 216-218. 
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4. Li Si, Chancellor of the Universe 

l. There are four complete English translations of the biography: Nien- 
hauser, The Grand Scribe's Records, 7, 335—359; Dawson, 25-53; Watson, Records of 
the Grand Historian: Qin Dynasty, 179—206; and Bodde, China's First Unifier, 12-55. 

China's First Unifieris still the only book-length study of Li Si in English. Other 
useful studies include Meng Xiangcai, 229-238; Bodde, "The State and Empire of 
Ch’in”; Machida, 111—131; Ma Feibai, 1, 216-228; Hsiao, A History of Chinese Polit- 
ical Thought, 434—446; Miyazaki, 5, 230—266; and Hu Shi, Zhongguo zhonggu sixiang- 
shi changbian, 75-82. Durrant, “Ssu-ma Ch'ien's Portrayal of the First Emperor,” is 
an incisive study of Sima Qian’s treatment of the First Emperor and Qin imperial 
institutions with passing references to Li Si. 

2. For a rarely cited but insightful study of this problem see Lévi, “Sima Qian, 
Han Wudi et l'éternité." 

3. “Li Si liezhuan” 428771) 8, Shiji 87.2539. 

4. “Yibing,” Xunzi jijie 10.15.280, contains a fragment in which Li Si disagrees 


with his teacher about the reasons for Qin’s success. Cf. Sato, 270 f.; Levi, Les fonc- 
tionnaires divins, 187; and Oliver, 208 f. 

5. “Li Si liezhuan,” Shiji 87.2539. 

6. Ibid., 87.2544. 

7. Cf. Yu Kungi, 55 ff. 

8. “Qin shihuang benji” 744 AAc, Shiji 6.232. 

9. “Han shijia" HILE ZI, Shiji 45.1878, records the date as 234; this is possible 
if we assume that Han Fei departed from Han late in 234 and arrived in Qin early 


the next year. The matter is discussed further in Bodde, China's First Unifier, 62— 


77. For an overview of Li Si's relations with Han Fei, with somewhat different con- 
clusions, see Ma Feibai, 1, 454—456. 

10. “Cun Han” 4788, Han Feizi xin jiaozhu 1.2.29-37. 

11. Ibid., 1.2.37—42. 

12. Ibid., 1.2.42—47. 

13. "Chu jian Qin" Y) a, Han Feizi xin jiaozhu 1.1.1—28. 

14. “Qin shihuang benji,” Shiji 6.239. C£. Puett, The Ambivalence of Creation, 
145 ff. 


15. The discussion of Li Si's influence on the First Emperor in Yu Kungi, 


257 f£, is brief and inconclusive. 


16. This we can deduce from the fact that he is still mentioned in 219 B.c. as 


a “chamberlain” JH; the same Wang Wan and one Wei Lin [ff (sometimes 
called Wei Zhuang MEHR) are listed as chancellors in that year. But the sources 
are clear that Li Si was chancellor by 213. It is commonly, but erroneously, sup- 


posed that Li Si was appointed chancellor immediately after the unification in 
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221; even as eminent a scholar as Loewe, in A Biographical Dictionary of the Qin, For- 
mer Han and Xin Periods, 228, makes this mistake. The source of the confusion is 
probably “Li Si liezhuan," Shiji 87.2546, which implies that he was already Chan- 
cellor when he objected to Wang Wan's feudalistic proposals, though it is clear 
from "Qin shihuang benji,” Shiji 6.239, that he was then still Commandant of Jus- 
tice. C£. Ma Feibai, 2, 869. 

17. "Qin shihuang benji," Shiji 6.255; and "Li Si liezhuan," Shiji 87.2546. On 
this memorial, see Petersen, "Which Books Did the First Emperor of Ch'in Burn?" 
See also Puett, Ambivalence of Creation, 148; Kern, The Stele Inscriptions of Ch’in Shih- 
huang, 183-196; Kanaya, Shin-Kan shisoshi kenkyü, 2331E; and Ma Feibai, 2, 893- 
898. 

18. C£ Qian Cunxun, 9. 

19. Cf. Li Jing, 54. 

20. “Li Si liezhuan,” Shiji 87.2547. 

21. “Qin shihuang benji,” Shiji 6.258. On Meng Tian’s military campaigns, 
see Di Cosmo, 174f. Meng Tian’s biography is translated in Bodde, Statesman, Pa- 
triot, and General in Ancient China, 53—62. 

22. Cf. Yu Kungi, 101 ff. It is perhaps not a coincidence that Sand Hill was 
also the name of a legendary pleasure park erected by the apolaustic King Zhóu 
At of Shang; see “Yin benji” BEZKzu, Shiji 3.105. C£. Sterckx, 112. Although geog- 
raphy at the time of King Zhóu is largely a matter of speculation, traditional com- 
mentators are convinced that the two Sand Hills refer to the same place; see, for 
example, Shiji 3.107n.7 and 6.264n.3. 

23. An ancient bronze model of such a chariot was recently excavated and is 
currently on display in the Museum of the First Emperor's Mausoleum, Shaanxi 
province. See Wang Xueli; as well as Peng Wei and Yang Zhenhong, 265 ff. 

24. "Qin shihuang benji," Shiji 6.264; and "Li Si liezhuan," Shiji 87.2548. 

25. "LiSiliezhuan," Shiji 87.2550. 

26. For insightful discussions of Sima Qian's view of history, see Puett, Ambiv- 
alence of Creation, 177-212; and Durrant, The Cloudy Mirror, 123-143. Another 
character who stares up at Heaven when he recognizes his imminent doom is the 
refugee General Fan Wuqi 5558: “Cike liezhuan" WJJ, Shiji 86.2532; com- 


pare the parallel account in “Yan taizi Dan zhi yu Qin wanggui" ARTA ARE 


Clit, Zhanguo ce 31.1134. In similar scenes, two other Qin generals who have lost 


their sovereigns’ favor, namely, Bai Qi H and the aforementioned Meng Tian, 


ask what crime they have committed against Heaven before committing suicide 
(“Bai Qi Wang Jian liezhuan” HEE, Shiji 73.2337; and “Meng Tian lie- 
zhuan," Shiji 88.2570). C£ Bodde, Statesman, Patriot, and General, 63£. The thrust 
of these commonplaces is to suggest that the rise and fall of the Qin dynasty fol- 


lowed some predetermined and mysterious plan. The tragicomic climax occurs in 
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the story of Jing Ke ij (d. 227 B.c.), the master swordsman whose attempt to 


assassinate the future First Emperor is foiled at the last instant. With no armed 
guards standing in his way, Jing Ke is confounded by the unlikeliest of foes: an at- 
tendant physician, who hurls a medicine bag at Jing Ke, impeding him just long 
enough for the monarch to ready his own weapon. For a moment, the future 
of the world depended on this frail doctor and his sack of nostrums. See “Cike 
liezhuan," Shiji 86.2535; and "Yan taizi Dan zhi yu Qin wanggui," Zhanguo ce 
31.1139. Cf. Fields. 

27. "Qin shihuang benji,” Shiji 6.268; "Li Si liezhuan,” Shiji 87.2551. 

28. “Li Si liezhuan,” Shiji 87.2560. 

29. Ibid., 87.2555 f£. 

30. Ibid., 87.2559. 

31. Ibid., 87.2562. 

32. E.g., Balazs. 


5. Rhetoric and Machination in Stratagems of the Warring States 

1. “Le roman de Sou Ts’in”; and Mélanges posthumes sur les religions et l'histoire 
de la Chine, 3, 52-62. The general observation that Zhanguo ce cannot be reckoned 
as history goes back at least to the time of Chao Gongwu KAA (d. 1171). See He 
Jin, 133. 

2. See the classic study by Zheng Liangshu, Zhanguo ce yanjiu, esp. 177—212; 
as well as He Jin, 24—59 (with He's study of the historicity of the text, 132—154); 
and Durrant, Cloudy Mirror, 101 ff. Pokora, "Pre-Han Literature," 28, remarks that 
"much information given en passant" in Zhanguo ce can be corroborated from 
other sources. See also Vasil’ev, 20 ff. and 90ff. (cited by Pokora). 

3. Thus Watson, Early Chinese Literature, 75. See also Reding, 341, who calls 
the work “une vaste collection de pièces rhétoriques, des exercises d'école sans 
doute." 

4. C£ Lloyd, 77. 

5. The last work has long been attributed to Cicero. See, for example, Grube, 
165-167 (as well as 92-102 for the Rhetoric, and 168—192 for De oratore). 

6. Intrigues: Studies of the Chan-kuo Ts'e; and “The Chan-kuo Ts'e and Its Fic- 
tion." Crump's complete translation, Chan-kuo Ts'e, has gone through several edi- 
tions, and he has gathered some selections for a more general readership in 
Legends of the Warring States. 

7. Crump, Intrigues, 103 f. C£. He Jin, 59-82, who emphasizes that such rhe- 
torical exercises represent only a portion of the materials in Zhanguo ce. 


8. Hawkes, 63. This suggestion is refuted by Liu Xiang's own explanation of 


the title: he meant ce in the sense of cemou TREE, "stratagems and schemes." See 


“Liu Xiang shulu” 3a) 38%, Zhanguo ce, 1195. Cf. He Jin, 12 ff. 
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9. “A New Exegesis of Chan-kuo-ts'e," 590. 

10. Clark, 219. 

11. See Kennedy, A New History of Classical Rhetoric, 166-172; and Grube, 
257-261. 

12. Juvenal 1.16, Persius III.45, both in Juvenal and Persius, trans. Ramsay. Cf. 
further Bonner, 22 ff. 

13. Cf. Xu Zhongshu, 134. 

14. Cf. Russell, 117-119. 

15. Cf. Lloyd and Sivin, 249; Nylan, “Textual Authority in Pre-Han and Han,” 
220; Kennedy, Comparative Rhetoric, 143; and Garrett, 22 f. 

16. Cf. Russell, 4 and 29£; and Kennedy, A New History of Classical Rhetoric, 
59. 

17. The most comprehensive discussion appears in chapter 12 of the Han 
Feizi, "Shuinan." Cf. Xing Lu, 275-277; and Lloyd, 77 ff. See also chapter 3 above. 

18. Institutio Oratoria 11.8.34; trans. Butler, 497, slightly modified. Ad Heren- 
nium III.2 makes a similar point: “Deliberative speeches are either of the kind in 
which the question concerns a choice between two courses of action, or of the 
kind in which a choice among several is considered"; trans. Caplan, 157. Cf. Bon- 
ner, 53. 

19. Zhanguo ce 3.117 £; Crump, Chan-kuo Ts'e, 857. (For the reader's conve- 
nience, the corresponding section numbers in Crump's translation will be pro- 
vided for all references to the Zhanguo ce, although the translation offered here 
will sometimes differ substantially.) 

20. “Taishi gong zixu" KEAK, Shiji 130.3286. See also “Sima Qian 
zhuan,” Hanshu 62.2708. Cf. Durrant, “Creating Tradition,” 287; and Dzo, 168. 

2]. C£ Meng Xiangcai, 240 f.; and Sage, 113 ff. and 199-201. 

22. Trans. Winterbottom, 2, 591. 

23. But see the description of the hunt in Mao 154, “Qiyue,” Mao-Shi zhengyi 


8A.391a, for an example of chiasmus in the Odes: “For private [consumption] are 


the yearling boars, but we present the three-year-old boars to the lord" EE 
At^ RIR FA. CE Unger, 101. 


24. For some possible cases of hypallage in classical Chinese, see Unger, 105- 


107. (The major weakness of this otherwise useful reference book is that it is 
organized according to standard categories of Greco-Roman rhetoric and thus 
cannot take into account those characteristic Chinese devices for which there are 
no conventional Western equivalents.) Yang Bojun, 104, also discusses instances 
in which an attribute is placed before a nominal phrase other than the one it is 
intended to modify. See also Unger, 42—65, for some examples of anaphora and 
related figures in classical Chinese. 


25. Intrigues, 100. 
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26. E.g., Genesis 1:9-10: "And God said, ‘Let the waters [A] under the 
heaven be gathered together unto one place, and let dry land [B] appear. And 
it was so. And God called the dry land [B’] earth, and the gathering together of 
waters [A'] called He seas; and God saw that it was good." Unger, 118, calls this 
chiasmus als Gedankenfigur (as opposed to als Wortfigur). 


27. For example: “You must not be alone in knowing [the worth of a posses- 


sion)” VAA, in “Sikou Bu wei Zhou Zui wei Zhoujun" n] AA icu juli. 


Zhanguo ce 2.60 (Crump, § 4). Unger, 119-120, uses the term brachylogia for this 
device. 

28. Unger, 34-35. 

29. See, for example, Curtius, 79ff. See also Blinn and Garrett; Cole, 88£; 
and Bonner, 60 ff. 

30. Schaberg, A Patterned Past, 43 ff., finds a number of similar devices in the 
speeches of the Zuozhuan. 

31. “Su Qin shi jiang lianheng" KRAIS, Zhanguo ce 3.81; Crump, § 47. 

32. “Zhang Yi you wu Chen Zhen yu Qinwang" SELE Z8 E, Zhan- 
guo ce 3.127; Crump, 854. 

33. “Zhang Yi shui Qinwang" a eit Zs E, Zhanguo ce 3.99; Crump, § 107. 

34. Bentham, 43-53. 

35. E.g., “Wei Qinwang” iHz&-E, Zhanguo ce 5.266; Crump, 8 75. 

36. E.g., “Qin keqing Zao wei Ranghou" RAIDE, Zhanguo ce 5.172; 
Crump, § 89. 

37. E.g., “Qi Xuanwang jian Yan Chu” HEJ 
Crump, § 130. 

38. Ibid., 11.410. 

39. “Su Qin shi jiang lianheng,” Zhanguo ce 3.80; Crump, § 47. 

40. “Qin gong Handan” ZEX& Hi, Zhanguo ce 5.209; Crump, § 105. See also 
“Pang Cong yu taizi zhi ya Handan” HEKA SASH, Zhanguo ce 23.845—846; 
Crump, 8302. Cf. Harbsmeier, Language and Logic, 246 f.; idem, “Conceptions of 
Knowledge in Ancient China,” 13; and Oliver, 226. 

41. “Su Qin shui Qi Minwang” kam ARATE, Zhanguo ce 12.433; Crump, 
§ 158. On Meng Ben, see chapter 6, note 61, below. 

42. “Su Qin wei Qiwang” AA E, Zhanguo ce 11.424—445; Crump, § 157. 

43. “Su Dai wei Tian Xu shui Weiwang” {LA itREE, Zhanguo ce 
23.819-820; Crump, § 325. 

44. “Chu jiang fa Qi" 48; (R28, Zhanguo ce 8.830—331; Crump, § 117. 

45. “Qin Xuan taihou ai Wei Choufu" Z& £C Jc EE SWR, Zhanguo ce 4.167; 
Crump, 898. This item is illustrative of the typically pragmatic Chinese attitude 


aB, Zhanguo ce 11.409; 


im 


toward the question of life after death. Compare Chunqiu Zuozhuan zhu, 3, 1013 
(Xiang 14 = 559 B.c.): a duke intends to lie to his ancestral spirits but is dissuaded 
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by a noblewoman, who observes that if such spirits do not exist, there is no reason 


to converse with them, whereas if they do exist, they cannot be deceived 4f fil > 
WE? UB Payt. C£. Pines, Foundations of Confucian Thought, 86; and Scha- 
berg, A Patterned Past, 129. 

46. See Qian Mu, Xian-Qin zhuzi xinian, 617, for Zou Ji's dates. 

47. “Chenghou Zou Ji wei Qi xiang” KKB OA PMA, Zhanguo ce 8.318; 
Crump, § 118. 

48. “Han Gongshu you Qi Wei” HARASA, Zhanguo ce 14.496; Crump, 
8207. Crump, Chan-kuo Ts’e, 42 fF., cites further examples of this topic (which he 
calls “doubled persuasion”). See also Lloyd, 76; Raphals, 120; and Kroll, 125. 

49. “Zhang Yi zhu Hui Shi yu Wei” GRAAL, Zhanguo ce 16.543—544; 
Crump, § 198. 

50. “Su Dai wei Yan Zhaowang" fe {CGH E, Zhanguo ce 29.1073 £.; Crump, 
8459. 

51. “Yanwang wei Su Dai” HE SH ERIU, Zhanguo ce 29.1075; Crump, § 460. 


52. Consider, for example, the well-known tale at the beginning of the Zuo- 
zhuan in which a penitent son and his mother are reconciled despite his head- 
strong vow not to see her until they have arrived in the Yellow Springs =R, the 
mythic home of the dead: he meets his mother in a tunnel by a subterranean wa- 
terway: Chunqiu Zuozhuan zhu, 1, 14f. (Yin 1 = 722 B.c.). C£. Schaberg, A Patterned 
Past, 184£, and idem, “Social Pleasures," 5f£ Mencius 4B.24 contains another 


piece with this theme: the archer Yugong Si Bi 73 ;7 Hf is sent by his lord to kill Zi- 


zhuo Ruzi Ffa T. But Yugong Si's teacher happens to have been Zizhuo Ruzi's 


student. Yugong Si cannot disobey his ruler, but he cannot kill his master's mas- 
ter, either. His solution is to remove the tips from his arrows before shooting 
Zizhuo Ruzi. See also Chunqiu Zuozhuan zhu, 3, 1012£. (Xiang 14 = 559 B.c.). 
Finally, a much later example from a different kind of literature: a beautiful girl 
is importuned by an ardent suitor but has vowed to save her virginity for marriage; 
so she satisfies her lover and still preserves her maidenhead by allowing him to 
sodomize her. See Li Yu, The Carnal Prayer Mat, trans. Hanan, 197 f. (I cite Hanan's 
translation because reliable and unabridged Chinese editions of Rou putuan are 
notoriously difficult to find. This passage appears just after the midway point of 
chapter 17.) 

53. The controversy over the correct pronunciation of Zengzi's given name 
is centuries old. Fang Yizhi 77 44? (1611-1671) and Wang Yinzhi :E5[;z (1766- 
1834) both contend that it should be read Can (rather than the more usual 
Shen); see Shiki kaichü kosho 67.32. Hong Enbo IÆ (fl. 1897), ibid., points out 
that Xu Shen evidently followed the other reading in Shuowen jiezi jizhu 6A.1275, 


for he says that the character shen # “is read like the shen in Zeng Shen" #444 


ZZ (the modern Mandarin pronunciation sen # is irregular; one would expect 
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shen). Cf. also Creel, Confucius and the Chinese Way, 305n.8. For Zengzi’s dates, see 
Ojan Mu, Xian-Qin zhuzi xinian, SS 29 and 48. 


54. “Qin Wuwang wei Gan Mao" RAE 


7X, Zhanguo ce 4.150; Crump, 


nl 
hui 


866 


55. “Zou Ji xiu bachi youyu” Bf 8 /V R EFR, Zhanguo ce 8.324-326; Crump, 
8119. 
56. "Pang Cong yu taizi zhi yu Handan,” Zhanguo ce 23.845-846; Crump, 


§ 302. As we have seen under the rubric of Apophthegm, “three men make a 
tiger” apparently went on to become a maxim. 
57. “Zou Ji xiu bachi youyu,” Zhanguo ce 8.324-325; Crump, § 119. 
58. “Yan gong Qi Qi po" FEKAR, Zhanguo ce 13.460-462; Crump, § 162. 
59. “Jing Xuanwang wen qunchen” mei, Zhanguo ce 14.482; 


Crump, § 176. As in the example of the tiger and the fox, King Xuan mistakenly 


assumes that neighboring states fear his general, Zhao Xixu HZ Zi, when they are 


really afraid of the king's army. 

60. “Su Li wei Zhoujun" EA A, Zhanguo ce 2.56; Crump, § 13. 

61. “Zhaoyang wei Chu fa Wei" HAG A482 (KBE, Zhanguo ce 9.356; Crump, 
8134. 

62. “Chu jue Qi Qi jubing fa Chu" HARRIE, Zhanguo ce 4.140; 
Crump, $59. 

63. “Zhao qie fa Yan” $ä H.[X3&, Zhanguo ce 30.1115; Crump, 8 468. 

64. “Qin xing shi lin Zhou er qiu jiuding" ZEB Bis MXC Zu, Zhanguo ce 
1.1-3; Crump, § 20. 

65. “Qi zhu Chu gong Qin” WIJN, Zhanguo ce 4.133-138; Crump, § 58. 
Chen Zhen proposes a way out of this quagmire, a Type C Dilemma. The King of 


Chu should gain Qin’s friendship by offering a city to that state. Chu and Qin can 
then attack the isolated Qi, and Chu will obtain in battle a city to match what was 
given to Qin. The King of Chu does not heed this counsel. 

66. “Gan Mao xiang Qin" H+H, Zhanguo ce 4.161; Crump, § 73. 

67. “Chenghou Zou Ji wei Qi xiang,” Zhanguo ce 8.318; Crump, 8118. 

68. “Zhao qu Zhou zhi jidi” JV JA Z EH, Zhanguo ce 1.32; Crump, § 32. 

69. “Weiwang yi Chuwang meiren” EBEFA, Zhanguo ce 17.553-554; 
Crump, § 200. 

70. Compare the episode in Chunqiu Zuozhuan zhu, 1, 269 f. (Min fj 2 = 660 


B.C.), in which a crown prince is outfitted with abnormal clothing, signifying his 


father’s disfavor. “The clothes display the person" X E tH, observes a mem- 
ber of the prince’s retinue. See Schaberg, A Patterned Past, 63 and 225. 

71. Rhetoric YLxxiii.12; trans. John Henry Freese, 309. See Bonner, 61£, for 
Roman examples. As variants of argumentum ad verecundiam, these are all informal 
fallacies. Cf. Copi, 80-81. 
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72. Rhetoric Lii.21 and ILxxiii.4; trans. Freese, 31 and 301. Similarly, some of 
the examples that Aristotle uses to illustrate "stating the reason for the false im- 
pression" (to legein ten aitian tou paradoxou: Rhetoric II.xxiii.24; trans. Freese, 319) 
could be classified under Tiger and Fox. 

73. De inventione I.xxxi-xxxiii. Elsewhere, Cicero discusses the merits of com- 
plexio, or dilemma (I.xxix): “A dilemma is a form of argument in which you are 
refuted, whichever alternative you grant, after this fashion: ‘If he is a scoundrel, 
why are you intimate with him? If he is an honest man, why accuse him?’”; trans. 
Hubbell, 85. The general idea of being lost in all possible cases is present in both 
the Roman and Chinese versions of dilemma. On dilemma generally, see Copi, 
237-241. 

74. “Weiwang yi Chuwang meiren,” Zhanguo ce 17.553-554; Crump, § 200. 
There are two variants of this story in “Nei chushuo xia," Han Feizi xin jiaozhu 
10.31.634£f. See also Knechtges, “Wit, Humor, and Satire in Early Chinese Litera- 
ture (to A.D. 220)," 89f. 

75. The commentator Bao Biao ff Z (1106-1149) opines that the king must 
have suffered from some illness that produced a foul smell. 

76. Even Mencius (Mencius 3B.9, Mengzi zhengyi 13.446) felt compelled to re- 
spond to the potentially damning criticism that he was “fond of disputation” Jf 3, 
an insinuation that he distorted the truth. Cf. Lloyd and Sivin, 63£; and Zhenhua 
Zhang, 35. Compare also the Wang Bi version of Laozi 81, Boshu Laozi jiaozhu, 155: 
“Those who are good do not debate; those who debate are not good" 3874 1 ## > 
BUTS. 

77. See "Mengchang jun chu xingguo zhi Chu" ;$ EE HifTEdze 48, Zhanguo 
ce 385-387; Crump, § 153. 

78. Crump discusses the early reception of the text in Chan-kuo Ts'e, 28 ff. 


79. This idea is expressed perspicuously in the preface to the work by Zeng 
Gong 7 (1019-1083, misidentified in Durrant, Cloudy Mirror, 102, as “Zeng 
Gu”), “Zeng Zigu xu" FE) Fe, Zhanguo ce, 1200. 

80. “Liu Xiang shulu,” Zhanguo ce, 1198. 


81. There may be a character missing here; Miao Wenyuan, 13, inserts hua = 


VU 
IT 


on the basis of an unspecified edition. 

82. As Liu Xiang has explained earlier, moral instruction was the august pol- 
icy of the preceding Zhou dynasty. 

83. Compare the language in Sima Qian's comment (Shiji 71.2321) after the 


biography of Gan Luo t 'ZE, the grandson of the aforementioned Gan Mao: “Gan 


Luo was young, but he produced one extraordinary plan, and the rumor of it 
redounded in subsequent ages. Though not a noble man of scrupulous conduct, 
he was indeed a strategist of the Warring States. That was the moment when 


Qin was mighty, and the world was especially inclined to plots and schemes!" 
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FEED ^ RM — RT o ERSTE ^ REJERSCTZUBCT ROR BIRO HRZ 
TERR > KP baa ER. 


6. Insidious Syncretism in the Political Philosophy of Huainanzi 

Epigraph. “Uber den Gemeinspruch: Das mag in der Theorie richtig sein, 
taugt aber nicht für die Praxis" (1793), Gesammelte Schriften, 8, 290 f.; Political Writ- 
ings, trans. Nisbet, 74. Cf. Fleischacker, 4f See also Kant's "Muthmaflicher An- 
fang der Menschengeschichte” (1786), Gesammelte Schriften, 8, 121: “We need 
only look at China, whose position may expose it to occasional unforeseen incur- 
sions but not to attack by a powerful enemy, and we shall find that, for this very 
reason, it has been stripped of every vestige of freedom” (trans. Nisbet, 232). 

1. See, in addition to the sources cited below, Jin Chunfeng, 244-245; Chen 
Qitian, 70£; Miyamoto, 9 et passim; Honda, 182-186; and Lt Simian, Jingzi jieti, 
196. Miyamoto, 16 f£, suggests that “Zhushu” should be read as an indictment of 
the Han state. 

2. Zhongguo zhonggu sixiangshi changbian, 155. 

3. Ro-So teki sekai, 215. 

4. The Huainanzi was commissioned by Liu An, Prince of Huainan. See Van- 
keerberghen, The Huainanzi and Liu An’s Claim to Moral Authority; Kandel, “Der 
Versuch einer politischen Restauration"; and Wallacker. For the history of the 
text, see Roth, The Textual History of the Huai-nan-tzu; Yu Dacheng, 1—56; as well 
as the three appendixes to Zheng Liangshu, Huainanzi jiaoli, 322—408. 

5. Xu Fuguan, 2, 136. For the phrase tianxia weigong, see chapter 3, note 11, 
above. 

6. The Art of Rulership, 164. See also Ames, ““The Art of Rulership’ Chapter 
of the Huai Nan Tzu," 239: "It would seem that the author of this chapter ... 
attempts to concede the minimum amount of political structure necessary 
to guarantee the maximum degree of individual freedom." It will become 
clearer in the course of this chapter why "art" is a problematic rendering of the 
term shu. 

7. My choice of the word “autism” is inspired by the recent clinical observa- 
tion that the inability to attribute mental states to other human beings is an essen- 
tial feature of the horrible psychiatric disorder of the same name. See, for exam- 
ple, Baron-Cohen et al.; and Astington, 145-149. Naturally, I do not mean to 
suggest that the authors of “Zhushu” were really "autists" as the term is used 
in contemporary medicine—only that their avowed conception of the mind is 
stunted. 

8. Despite Li Ling, “Cong jianbo faxian kan gushu de tili he fenlei," 31, who 
includes Daoism (together with Confucianism and Mohism) in his list of genuine 


ancient schools. 
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9. See Creel, What Is Taoism? and Other Studies, 92-120. 

10. Cf. Smith, esp. 145-150; Csikszentmihalyi, 88; Queen, 5-11; and Ames, 
“Putting the Te back into Taoism,” 123. Sima Tan’s famous essay (“Liujia zhi 
yaozhi" 7x2X:2 848) dividing all antique thought into six categories, called jia 
Z, is preserved in “Taishi gong zixu,” Shji 130.2288-2293. The meaning of the 
term jia in such contexts is disputed; Petersen, “Which Books Did the First Em- 
peror of Ch'in Burn?" 34 ff, argues that in classical times it would have referred 
to "specialists" or "experts." Some writers (e.g., Lloyd and Sivin, 53) mistakenly 
assert that "Liujia zhi yao zhi" is the first text to use jia in this sense. But see the 
much earlier usage in "Jiebi," Xunzi jijie 15.21.393. As Petersen demonstrates 
(38 £), this sense is common in Xunzi. Cf. also Dai Junren, 2, 885. 

There is some disagreement as to whether Sima Tan, and not his son Sima 
Oian, wrote "Liujia zhi yaozhi" as it has survived. See, for example, Wang Qu- 
chang, Zhuzi xuepai yaojuan, 159n.1.; however, Fu Wuguang, 111, speculates that 
the text was written by Sima Tan early in life. 


11. This is Xu Fuguan's description in 2, 146 ff. 


12. A parallel passage in Qunshu zhiyao 41.714 has dong $) for du BE, thus: 
“Once he has moved...” 

13. Quotations from chapter 9 of the Huainanzi are cited according to two 
editions. “L” refers to Liu Wendian, Huainan Honglie jijie; “S” refers to the more 
widely circulated Sibu congkan edition. Readers can also follow Ames' translation, 
since he indicates the S page numbers in his margins; however, the translations 
here often differ significantly from those of Ames. Quotations from other chap- 
ters are cited in Liu Wendian's edition. 

14. An allusion to Laozi 2, Boshu Laozi jiaozhu, 231f. In accordance with the 
aims of this study, I attempt to cite all important parallels in older traditions that 
Liu An's clients can be expected to have known. Later parallels are presented only 
when they shed light on the Huainanzi itself and are not regularly considered. 
The frequent parallels furnished by the received Wenzi XF are not cited, as that 
text was almost certainly compiled after the Huainanzi. This was first demon- 
strated by Gu Guanguang FHER SE (1799-1862) in his Wenzi jiaokan ji, la; see also 
Ding Yuanzhi, esp. 145-202; and Kandel, Wen Tzu, 6f£, and 323-332 for a useful 
list of parallels between the two texts. The recent discovery of an ancient version 


of the Wenzi at Dingxian 728%, Hebei province, has fueled speculation that the 


Wenzi might actually antedate the Huainanzi. For the most recent discussions, see 
Le Blanc, Le Wen zi à la lumière de lhistoire et de l'archéologie, 1-10; Chen Ligui, “Shi 
jiu jinben Wenzi yu Huainanzi de bu chongxi neirong tuice guben Wenzi de jige 
sixiang lunti"; Zeng Dahui; and Zhang Fenggqian. 

15. Cf. Aihe Wang, 194. See also chapter 3 above. 


16. Following the commentary of Gao You, who notes that some editions 
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read mou it for jian ṣẹ; Ames, The Art of Rulership, 239n.2, observes that mou fits 


y 


i is a frequent classical compound, so jin- 


the rhyme scheme. Moreover, jinjian XÈ 


ou 


mou qualifies as lectio difficilior. 

17. Following the commentary of Sun Yirang Kani (1848-1908). 

18. This passage is virtually lifted from Shen Dao (P. M. Thompson, 8111): 
“His feet could walk, but his attendants led him forward; his mouth could speak, 
but his envoys made the laudatory speeches" ÆRET MIHE RE > ORES MT AB 
BE the source text is Taiping yulan 76.9a. Wang Yinglin + ER (1223-1296) also 
cites the passage a number of times, e.g., Han Yiwen zhi kaozheng EIR Fae 
6.15b, in Yuhai. Cf. further Ames, Art of Rulership, 239n.2; and Ruan Tingzhuo, 


"Lun Huainanzi yu xian-Qin zhuzi yishu zhi guanxi," 73. (The last study, however, 


misses more allusions than it catches.) 

19. See, for example, Creel, What Is Taoism? 79-91. Surprisingly, Slinger- 
land’s new book-length study of wuwei deliberately removes Han Fei from consid- 
eration (see, for example, 288n.9); this decision severely limits the book's useful- 
ness for the study of later texts, such as Huainanzi, that derived their concept of 
wuwei directly from such antecedents. 

20. Following the suggestion of Chen Qiyou in Han Feizi xin jiaozhu 
16.38.913n.1; most commentators agree that “Dongjiang” (or “Dongxiang”) re- 


fers to a place. A parallel passage in the Lunheng, however, reads Dongjiang zhi 


gong RIEL (the house of Dongjiang); Dongjiang is sometimes taken to be the 
name of the murdered husband. See “Fei Han" JF, Lunheng jiaoshi 10.29.444; 
cf. the translation in Forke, Lun-heng, 1, 443. 

21. "Nan san" SE —, Han Feizi xin jiaozhu 16.38.913 f. 

22. Following the commentary of Ota Masashi KH177 (d. 1829). 

23. Compare the Shenzi (P. M. Thompson, § 92): “It is certain that the many 
will vanquish the few" MZEE: > tH; the source text is the commentary of Li 


Shan in Liuchen zhu Wenxuan 57.3b (cited erroneously as 57.2b in Thompson). 

24. Cf. Itano, 226 ff.; and Levi, Les fonctionnaires divins, 57—and 38, where he 
erroneously refers to Zichan as a disciple of Confucius, though the latter was a 
generation younger. The same mistake, curiously, appears also in Kamenarovic, 
Xun Zi (Siun Tseu) introduit et traduit du chinois, 235; and idem, Wang Fu, 286. (Cf. 
Martin, “Le cas Zichan," 69n.1.) There is a similar criticism of Zichan in Mencius 
4B.2: Zichan may be magnanimous in using his own vehicles to help people ford 
rivers, but it would be more effective and would require less personal labor simply 
to build bridges. 

Elsewhere, however, Han Fei admires Zichan: see “Xianxue” #4, Han Feizi 
xin jiaozhu 19.50.1147; and cf. Hsiao, A History of Chinese Political Thought, 390. In 
fact, in the Zuozhuan, the figure of Zichan is famous for charging officials with 


tasks that accord with their skills, as the doctrine of shu warrants; see, for example, 
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Chunqiu Zuozhuan zhu, 3, 1191 (Xiang 31 = 542 B.c.). Watson, The Tso chuan, 154— 
163, translates several passages in the Zuozhuan dealing with Zichan. 

25. Creel, Shen Pu-hai, 356f., fragment 6; the source texts are Yiwen leiju 
54.967; and Taiping yulan 638.4b. Compare the reference to "relying on stan- 
dards” f£i& in the Shenzi (P. M. Thompson, § 64); Qunshu zhiyao 37.639. There is 
also a parallel passage in “Renfa” FEE, Guanzi jiaozheng 15.45.255. 

26. Creel, Shen Pu-hai, 370 ff., fragments 17 (2) and 17 (3). The source text is 
“Renshu” f£, Lüshi chunqiu jiaoshi 17.1065. 

27. See Creel, Shen Pu-hai, 370n.4, for a discussion of Marquis Zhaoxi's dates. 


28. Despite ibid., 371n.6. I take xiang #$ in the permissible sense of xiang 2. 

29. Compare the translations in Vandermeersch, 227£; and Richard Wil- 
helm, Frühling und Herbst des Lü Bu We, 270 f. See also Asano, 233; and Numajiri, 
273. 

30. C£ Levi, Les fonctionnaires divins, 180 £; and Zhang Shunhui, 11. Compare 
also the usage in Analects 9.25, Lunyu jishi 18.618: “Make integrity and trustworthi- 


ness your ruler; do not befriend anyone unequal to yourself; and do not be 


ashamed to correct your mistakes" XE fa > BEA WREJNA. 


31. Kanaya overlooks this point in his study of the term, “Mui to injun” #£ 4, 
CIS, Kanaya Osamu Chugoku shiso ronshü, 2, 353-365. "Yinxun" was also the 
title of a chapter of the Shen JE zi; see Qunshu zhiyao 37.636. Cf. Dai Junren, 2, 859. 

32. Creel, Shen Pu-hai, 391 f., fragment 27; the source text is the Shiji jijie RfE 
by Pei Yin ZEBW (fl. A.D. fifth century), Shiji 63.2146n.2. See also Makeham, “The 
Legalist Concept of Asing-ming," 90f. The passage does not appear in extant edi- 


tions of the Xinxu; cf. Xinxu xiangzhu, 384. For the term duze "E £, see Creel, Shen 
Pu-hai, 391n.6; as well as Bodde, China's First Unifier, 205 f. It should be added that 
duze was an unpopular phrase after the Oin dynasty since the Second Emperor, 
inspired by a memorial of Li Si, used it as a euphemism for raising taxes and exe- 
cuting rivals (Shiji 87.2557). C£. Machida, 117; and Hsiao, “Legalism and Autoc- 
racy in Traditional China," 126f. 

33. Creel, Shen Pu-hai, 349, fragment 1 (6), with a slightly different transla- 
tion. The source text is Qunshu zhiyao 36.630. See chapter 3 above. Ames, The Art 
of Rulership, 239n.6, notes several classical antecedents to this passage, but both he 
and Ruan Tingzhuo overlook the oldest source, namely, Shen Buhai. See Svar- 
verud, 161n.28. 

34. Following the commentary of Gao You. 

35. Cf. Xu Fuguan, 2, 142f. Hu Shi, “Du Lüshi chunqiu” HARK (1930), 
in Hu Shi wencun, 3, 240f£, demonstrates that this conception of statecraft had 
been mapped out carefully in the Lüshi chunqiu, an important source for the Huai- 
nanzi. Cf. also Sellmann, 103-115; and Tian Fengtai, 139 ff. and 244 ff. 
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For a general comparison of Lüshi chunqiu and Huainanzi, see Akatsuka, 
Shoshi shiso kenkyü, 613 ff. and 630 ff. 
36. Compare Laozi 49; Boshu Laozi jiaozhu, 63: "The Hundred Clans all en- 


MZA 


trust their eyes and ears to him; the Sage treats them all as children” Tu 
Hiso BABES. 

37. 'The same expression, fucou iay, is attributed to Shen Buhai in Qunshu 
zhiyao 36.629; Creel, Shen Pu-hai, 343 f., fragment 1 (1). C£ Asano, 235. Wang Nian- 
sun, in his commentary (L 9.293), points out that the phrase also appears both in 
"Renfa," Guanzi jiaozheng 15.45.256 (= Guanzi jijiao 45.759) and in “Nan yi" ££—, 
Han Feizi xin jiaozhu 15.36.852. Ames, The Art of Rulership, 249n.158, claims that a 


similar passage appears in the Shen |& zi but does not cite an edition in his bibli- 


ography, and I have been unable to locate the phrase in the extant fragments 
of that work. However, the concept of using people with different talents as re- 
sources is well attested: “The abilities of inferiors are not the same, but all are 
of use to the sovereign. Therefore the great lord relies on the people's abil- 
ities as his resource" FZ Bragg mme EZ FB XDUKGBENEZCSUAS (P. M. 
Thompson, 834£; Qunshu zhiyao 37.637). C£. Wang Yongxiang et al., 93 ff. (which 
contains one of the few recent studies of Shen Dao in any language). 

38. C£ Howard, 123 f. 

39. Contrast the scheme laid out in Chunqiu Zuozhuan zhu, 3, 1016 (Xiang 


14 = 559 B.c.): “Lords are established over the people to act as their superinten- 
dents and shepherds; helpmates are then assigned to the lords to act as their 
teachers and protectors, and to prevent the lords from transcending due mea- 
sure" itm Am Bü RI > WE. C£ Schaberg, A Patterned Past, 150. 


The Huainanzi does not countenance this degree of moral autonomy on the part 


of ministers. 

40. C£ Liu Xiaogan, “Wuwei (Non-action): From Laozi to Huainanzi," 54 fE; 
Uno, 154; and Hu Shi, Zhongguo zhonggu sixiangshi changbian, 70 f. 

41. Slingerland, 109 f£, argues against what he calls a “Legalistic interpreta- 
tion" of wuwei in such texts as Laozi, denying that the concept can be taken as an 
"authoritarian technique" of the all-powerful ruler. 


42. This example is drawn from "Zhongji" E, Lüshi chunqiu jiaoshi 1.34 (cf. 


Ames, The Art of Rulership, 252n.231), but the inspiration for the image appears to 
go back to “Qiushui” $k7k, Zhuangzi jishi 6B.17.590£: “An ox or horse has four 
legs; that is Heaven. Haltering the horse's head and running a string through the 


ox's nose is man. Thus it is said: Do not destroy Heaven by means of man" ^F EIU 
Li 


Eo ERA” AUSSA” SER SHA SEED: AIARA. For the read- 
ing of luo 78 as luo 28, I follow the commentary of Cheng Xuanying ZI (fl. 


631—652). 
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Needless to say, in this formulation, running a string through an ox's nose is 
the opposite of "following the nature of things." Therefore, despite the recent 
suggestions that the Zhuangzi text may have been redacted at the court of Liu 
An, we must keep in mind that the authors of the Huainanz still felt free to allude 
to passages in the Zhuangzi in the course of formulating arguments that were en- 
tirely incompatible with that source. (For an allusion closer to the original spirit 
of "Oiushui," see L 1.20.) For connections between the Zhuangzi and Huainanzi, 
see Roth, "Who Compiled the Chuang-tzu?" esp. 118 f£; Le Blanc, “From Ontology 
to Cosmogony; Rand, 7f.; Dai Junren, 2, 898 ff; Kusuyama; Wang Shumin, “ Huai- 
nanzi yu Zhuangzi”; and Zhou Junfu. Le Blanc, Huai-nan Tzu, 83, shows that the 


text to which Huainanzi alludes most often is Zhuangzi. 


43. Following the commentary of Zhuang Kuiji #£225 (1760-1813). 

44. Zaofu was the charioteer of King Mu of Zhou. See, for example, Shiji 
5.175; and Mu tianzi zhuan 1.4a. See also Mathieu, 185—186; and Granet, Danses et 
légendes, 1, 363 ff. 

45. Cf Le Blanc, Huai-nan Tzu, 36 and 90 ff. 


46. Following the commentary of Gao You. 


47. This passage may be inspired by "Shiwei" ABER, Lüshi chunqiu jiaoshi 
19.1280: "The Former Kings employed their people as they drove fine horses: 


they kept their responsibilities light and their restrictions fresh" EZER > 4 


» yd 


HRI > REX. Compare also the anecdote in “Dasheng” #44, Zhuangzi jishi 


74.19.660 f£., with parallels in many texts, including the *Aigong" 4A, Xunzi jijie 
20.31.545 ff. 

48. Cf. Kanaya, Ro-So teki sekai, 213 f.; idem, Shin-Kan shisoshi kenkyu, 519; and 
Miyamoto, 7 ff. 

49. C£ Uno, 155; Xu Fuguan, 2, 140 f.; and Hu Shi, Zhongguo zhonggu sixiang- 
shi changbian, 82. 

50. For more on political “covenants” (or *bonds") in ancient China, see 
Lewis, Sanctioned Violence in Early China, 68 ff. 


51. The text continues with two more examples to the same effect. There 


is considerable textual disagreement concerning the phrase juexue HE 7X, which is 
addressed in the commentaries of Wang Niansun and Tao Fanggi [7735 (1845— 
1884). 

52. Following the commentary of Wang Niansun. 

53. Following the commentary of Gao You. 

54. Following the commentary of Gao You. 

55. See Laloy, 507 f£., for the “grand bouillon,” or dageng KZŽ, a symbol of 
Yao's frugal living. Gao You's gloss on buhe FFU, “not harmonized,” is buzhi wuwei 
AECL: "one does not bring the Five Flavors." Yu Yue fyt (1821-1907) also 
points out that the parallel passage in the Zuozhuan reads dageng buzhi KERR 
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with a similar meaning (“ [into] the Great Soup one does not bring [seasoning]”); 
Chunqiu Zuozhuan zhu, 1, 86 (Huan 2 = 710 B.c.). Chunqiu Zuozhuan zhu, 4, 1419 
(Zhao 20 = 522 B.c.), similarly, uses the example of seasoned soup as part of a 
philosophical argument about the difference between he JN and tong [E]; and see 
the parallel in Yanzi chunqiu jishi 7.442 f. C£. Knechtges, “A Literary Feast: Food 
in Early Chinese Literature," in Court Culture and Literature in Early China, 51. 


56. This is an approximation of what the context seems to demand. Fengyang 


28% (lit. “presenting nourishment”) usually implies filial conduct but can also 
mean simply “way of life." 

57. 'The examples of King Ling and King Goujian are commonplace in philo- 
sophical literature. See chapter 2, note 62, above. 

58. For this name and the seminal study on the subject, see Graham, Studies 
in Chinese Philosophy and Philosophical Literature, 67-110. See also Graham, Disputers 
of the Tao, 64—74; as well as Lewis, Sanctioned Violence in Early China, 176 f£; and 
Oshima. 

59. Mengzi zhengyi 11.367. See the commentary of Zhao Qi jill (d. A.D. 201) 
for the terms yong # and sun 48. Mencius’ refutation, which follows, is famous; see 
also Mencius 7A.32, Mengzi zhengyi 27.925-926. For more on Xu Xing, see, in addi- 
tion to Graham's article, Forke, Geschichte der alten chinesischen Philosophie, 559 f.; 
and Fung, 1, 144f. Qian Mu, Xian-Qim zhuzi xinian, § 113, identified him with one 
Xu Fan #40, who is said in “Dangran” ‘4, Lüshi chunqiu jiaoshi 2.96, to have 
studied with the Mohist Qin Guli £}; see also Qian Mu, Mozi, 56£; and, more 
recently, Wang Liqi in Lüshi chunqiu zhushu 2.236. This idea has been refuted sev- 
eral times. See esp. Fang Shouchu, 143 f.; as well as Hsiao, A History of Chinese Polit- 
ical Thought, 61n.86 and 220n.21; and Yang Junguang, 304 f. 

60. Despite Lévi, Les fonctionnaires divins, 188 et passim. 

61. See the commentary of Tao Fangqi for information on Chang Hong and 
Meng Ben. Chang Hong appears in Chunqiu Zuozhuan zhu, 4, 1622 f. (Ai 2 = 492 
B.C.) and is the central figure in an account in Guoyu 3.144 ff; see also the sources 
cited in Yang Bojun, as well as Ames, The Art of Rulership, 253n.267. Tao Fangqi 
presents a fragment of Xu Shen’s commentary to the Huainanzi (preserved in 
Qunshu zhiyao), asserting that Meng Ben came from the state of Wei fg Ying 
Shao agrees in his commentary to Hanshu 44.2139n.6. Cf. also Wang Quchang, 
Qinshi, 181. Ames, The Art of Rulership, 253n.268, says he is a hero from Qi. 

62. See Analects 9.5, Lunyu jishi 17.576 fE. 

63. Thus Hucker, 5671. 

64. E.g., Vankeerberghen, The Huainanzi and Liu An's Claim to Moral Author- 
ity, 89; Kanaya, Ro-So teki sekai, 148; Xu Fuguan, 2, 146 ff; and Lin Congshun, 122. 
Xu Fuguan, 2, 150, goes so far as to suggest that the Confucianism evident in 


“Zhushu” can be traced back to the school of Zisi and Mencius. 
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65. Liji zhengyi 60.1674c. I know of no commentator who has made note of 
this parallel. Forke, Geschichte der mittelalterlichen chinesischen Philosophie, 44n.3, 
points out the similarity with the opening line of "Shu" 28, Shizi A.370c. The au- 
thenticity of the Shizi, however, is doubtful (despite Graham's treatment in Dis- 
puters of the Tao, 495). See Zhang Xitang; and especially Jin Dejian, who presents 
considerable evidence that much of the Shizi was "restored" in the third century 
A.D. and even later. 

66. See the Introduction, note 73, above. 

67. See, in addition to the example below, L 9.302£, S 9.16a; and L 9.313, 
S 9.21a. 

68. In “Gongmeng,” Mozi jiaozhu 12.48.707, Mo Di is said to have cited Con- 
fucius. Cf. Graham, Disputers of the Tao, 37. 

69. One of the most famous examples is ^Xianxue," Han Feizi xin jiaozhu 
19.50.1124 ff. See also "Wudu," Han Feizi xin jiaozhu 19.49.1096; and Shiji 87.2550 
(discussed in chapter 4 above), where Zhao Gao persuades Li Si to anoint Huhai 
as Second Emperor of Oin—rather than his eldest brother, Fusu, whom the First 
Emperor had designated just before dying— by telling Li Si that he might thereby 


demonstrate “the wisdom of Confucius and Mozi” {LÆ 48. Cf. Bodde, China's 


First Unifier, 32, who also interprets the reference to Confucius as evidence that 
the Shiji account cannot be contemporaneous with the facts it narrates, since 
"references like these... fit in very well with the spirit of the Han dynasty, when 
Confucianism became orthodox, and when Confucius was regarded as the ulti- 
mate arbiter for all conduct" (93). On the contrary, it is evident that Zhao Gao, 
by mentioning Mozi in the same breath, does not view Confucius as "the ultimate 
arbiter." Zhao Gao's genuine contempt of Confucius' teachings is revealed by his 
repeated cajoling of Huhai for clinging to such outmoded notions as righteous- 
ness and filial piety (despite Dawson, 158). His rhetorical purpose is to refer to 
Confucius as one of any number of wiseacres whose fame extends to generations 
after their death and whom Li Si can emulate by backing the right horse. 

The earliest such casual references to Confucius and Mozi seem to appear in 
the Lüshi chunqiu; see, for example, "Buqin" ^f, Lüshi chunqiu jiaoshi 12.640: 
"Confucius and Mozi were scholars of plain garments, but rulers of ten thousand 
chariots and lords of one thousand chariots could not compete with them for the 
scholars [that they attracted]" EM ZEW: BRZE PRA KREBS 


s 


Ft. Cf. also "Siwu" HS, Xinyu jiaozhu B.12.173: "Among Mozi's disciples, 


there were many brave scholars; among Confucius' disciples there was much dao 
and de" STS’ Welg (a fascinating statement in its own 


right). 
70. Zhuangzi jishi 1B.2.63: "The Way is darkened by ‘small achievements’; 


words are darkened by ‘glory and flowers.’ Thus we have the ‘right and wrong’ of 
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the Confucians and Mohists, by which they affirm what the other denies and deny 
what the other affirms” BR) RENEE - WAREJEE” EE 
MERE: Pré. The commentary of Cheng Xuanying explains xiaocheng /]|NEX (small 


achievements) as constructed virtues that do not encompass the Way and ronghua 


Jo hin 


Ki (glory and flowers) as euphuistic, and hence unreliable, speech. 


71. A land famed for its fine horses, according to the commentary of Xu 


Shen, cited by Tao Fanggi. 


72. Gao You writes that a taotu $R is a wild horse (yema Ef Fj), echoing 
the definition in “Shichu” A, Erya zhushu 10.2652b. In common Han usage, 
the term denotes a horse from the steppe (e.g., Shiji 110.2789); this is clearly the 
sense intended here. However, taotu also appears as the name of a mythical (blue) 
creature akin to a horse in the “Haiwai beijing" W4], Shanhai jing jiaozhu 
8.294. C£. Strassberg, 8 250. 

73. This rhetorical strategy can be traced back to the Lüshi chunqiu; see 
Cook, “The Lüshi chunqiu and the Resolution of Philosophical Dissonance," 316 
and 322n.39. 

74. Following the commentary of Wang Niansun. 

75. Compare the insightful discussion of anti-intellectualism in Yu Yingshi, 
Lishi yu sixiang, esp. 10 ff. 

76. C£ Le Blanc, Huai-nan Tzu, 191—206. 

77. Some commentators suggest that xian 5% should be read as se i, "cith- 
ern"; see Le Blanc, Huai-nan Tzu, 138n.86. 

78. Compare the translation in ibid., 138. This manner of thinking, including 


the specific example, is borrowed from “Zhaolei” BA, Lüshi chunqiu jiaoshi 


20.1360. Gong *i and jue are the first and third note in the pentatonic scale, 


respectively. Such observations led to the practice known as Aouqi (RA (waiting 
for the qi), whereby the movements of qi were monitored with the aid of twelve 
specially tuned pitch pipes. See Hulsewé, "Watching the Vapors"; and Bodde, Es- 
says on Chinese Civilization, 351—372. 

79. See Ames, The Art of Rulership, 242n.43, for the sources of the story of 
Ning Qi, who gained the attention of Lord Huan by singing as the latter passed 
by his cart. Sometimes it is said that Ning Qi made his music by beating on the 
horn of an ox, a detail presumably related to the tradition that he was a master 
at physiognomizing cattle. There is a later treatise on that subject bearing his 
name; see Sterckx, 26. But the oxcart is more plausibly understood in Ning Qi's 
case as an emblem of poverty: a wealthier man would have had a horse (Sterckx, 
49). 

80. Shang fH is the second note of the pentatonic scale. Xu Shen's opaque 


gloss on shang, adduced by Tao Fangqi (“The sound of metal is clear" 427%), 


must have been intended as an explanation of its cosmological significance. 
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Elsewhere Xu Shen is quoted as saying that shang refers to “autumnal sounds” 
TK, as Tao notes. Cf. also Laloy, 422. Metal 4 and Autumn fX go together ac- 


cording to the Huainanzi’s famous cosmography. In a fragment of his lost Xinlun 


vA War Ne 


3a, Huan Tan fa (43 B.C.—A.D. 28) confirms that each of the five notes corre- 


sponds to one of the Five Phases and four seasons (gong remains in the center); 
shang corresponds to autumn. See Pokora, Hsin-lun (New Treatise) and Other Writ- 
ings by Huan T’an, fragment 124; the source texts are Taiping yulan 701.3bf. and 
Beitang shuchao 132.10b. Similarly, Liutao 3.24a asserts that shang is the note per- 
taining to metal; cf. DeWoskin, A Song for One or Two, 76. Xu Shen appears to be 
saying that Ning Qi’s song was plaintive. 

However, commentators have missed the significance of shang in this context. 
Shang is the note of the vassal (gong corresponds to the lord), and Ning Qi is do- 
ing his best to enter Lord Huan’s service. See “Yueji,” Liji zhengyi 37.1528a. Com- 
pare also the remarks on shang in Fengsu tongyi jiaozhu 6.275. C£. Major, “Celestial 
Cycles and Mathematical Harmonics in the Huainanzi,” 122. 

Finally, in the account in chapter 12 of the Huainanz (L 12.389), Ning Qi 
travels to Qi with a group of merchants YR (cf. ^Ju'nan" SES, Lüshi chunqiu 


jiaoshi 19.1311) and wishes to sell 7 his cart to Lord Huan; perhaps some connec- 
tion is intended. 

81. A similar idea is articulated more fully in the “Benjing” Æ% chapter 
(L 8.265 £). For the various traditional instruments, see, for example, Kurihara, 
542-584. 

An ancient fragment, variously attributed, claims in the same spirit that musi- 
cal instruments respond to the emotions of a performer. Thus human beings must 
be even more receptive to such stimulation: “Bells and drums, if struck in anger, 
will sound martial; if struck in sorrow, they will sound doleful; if struck in happi- 
ness, they will sound joyous. As one’s sentiments change, so do their sounds. The 
genuine perception of sentiments extends even to bells and chimes—how much 
more so to human beings!” Z H > Riz > BAG Smee > AAR: = 
He > H > Rese Nee - RRR CEREA ^ MAF! This passage is 
preserved in two collectanea: Taiping yulan 575.4b (which cites Shizi as the 


source), and Beitang shuchao 108.2a (ascribed to Yinwenzi FXF). See also Shizi 


B.380b. *Xiuwen" ($M, Shuoyuan jiaozheng 19.497, places a near parallel in the 
mouth of Confucius. Cf. Lewis, Sanctioned Violence in Early China, 220. 

82. C£ Zhu Qianzhi, 16f. 

83. "Yuelun," Xunzi jijie 14.20.380: "Music is what the Former Kings used to 
adorn their happiness; armies, brigades, hatchets, and halberds are what the For- 
mer Kings used to adorn their anger" HE Zb-EZ BEAR ^ PURER > 
FEE Br DABIT tU. 

84. “Yinchu” 29), Lüshi chunqiu jiaoshi 6.335. 
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85. Following the commentary of Gao You, with the emendation proposed by 
Chen Changqi [ii E 2% (1743-1820). 

86. Compare the translations in Cook, “The Lüshi chunqiu and the Resolu- 
tion of Philosophical Dissonance,” 338; DeWoskin, A Song for One or Two, 87 f.; 
and Richard Wilhelm, Frühling und Herbst des Lü Bu We, 73. 


87. Similarities between the conception of music in Lüshi chunqiu and that in 


Xunzi are observed in Numajiri, 61-73. 
88. Following the commentary of Bi Yuan vt (1730-1797) and others. 
89. “Dayue” K4, Lüshi chunqiu jiaoshi 5.255. 
90. Following the commentary of Gao You. 


91. Following the commentary of Gao You. 

92. Compare the translations in Cook, “The Lüshi chunqiu and the Resolu- 
tion of Philosophical Dissonance,” 324ff; Yimin Jiang, 169£; DeWoskin, A Song 
for One or Two, 55 f.; and Richard Wilhelm, Frühling und Herbst des Lü Bu We, 56. 

93. C£ Puett, To Become a God, 174-175. See also “Mingli” H83H, Lüshi chunqiu 
jiaoshi 6.35'7-359. Such ideas are adumbrated in the Guoyu (e.g., "Shan Mugong 


jian Jingwang zhu dazhong” fe. SISK Mi, 3.128), which also reserves a 


central role for music in the regular order of nature, though without subscribing 
to a rigidly materialistic system. Cf. Schaberg, A Patterned Past, 113 ff; and James 
Hart. 

94. Major, Heaven and Earth in Early Han Thought, 112. 

95. Following the commentary of Wang Niansun. 

96. A quote from Laozi 42; Boshu Laozi jiaozhu, 29. 


97. There is an element of paronomasia here: except for the difference in 


tone, the words zhong $% (bell) and zhong FE (sow) would have been virtual homo- 


phones in Old Chinese, as they are today. 

98. On the Five Phases generally, see Sivin, Traditional Medicine in Contempo- 
rary China, 70 ff; and Major, "Substance, Process, Phase.” 

99. Compare the translation in Major, Heaven and Earth in Early Han Thought, 
108-110. See also idem, “Celestial Cycles and Mathematical Harmonics,” 125 f. 

100. For more on the “Tianwen” RI chapter, see esp. Major, Heaven and 
Earth in Early Han Thought, 55-139, which provides a translation and commentary 
of the entire text. Cf. also Taki, 17-54; Fung, 1, 396£; Yang Molei; and Laloy, 
514f. 

101. C£ Major, Heaven and Earth in Early Han Thought, 27; DeWoskin, “Early 
Chinese Music and the Origins of Aesthetic Terminology," 194f.; and idem, A 
Song for One or Two, 37 f. 


102. Xun = and chang = are measures of distance (one chang is equivalent 


to two xun); both are to be understood as terrible misses for an archer. Cf. Van- 
keerberghen, The Huainanzi and Liu An’s Claim to Moral Authority, 190n.4. 


208 Notes to Pages 109-112 


103. See Ames, The Art of Rulership, 242n.40 f., for classical sources of these 
two anecdotes. See also Yimin Jiang, 45 ff. 

104. See especially Lévi, “Quelques examples de détournement subversif de 
la citation dans la littérature classique chinoise," 44—50. 

105. “Zhenglun,” Xunzi jijie 12.18.333. See the discussion in Goldin, “A 
Mind-Body Problem in the Zhuangzi?” Lewis, Sanctioned Violence in Early China, 
224; and Sawada, “Junshi to Ryoshi Shunji ni okeru ki,” 85£, both discuss this pas- 
sage but without considering its relevance to the mind-body problem. 

106. Following the commentary of Yang Liang after the first appearance of 
the term shan 18, Xunzi jijie 12.18.331. 

107. Compare the translation in Knoblock, 3, 41. 

108. Following the commentary of Chen Qiyou. 

109. Creel, Shen Pu-hai, 364f., fragment 16; the source text is "Wai chushuo 
you shang,” Han Feizi xin jiaozhu 13.34.775. Cf. Asano, 235. 

110. Following the suggestion of Creel, Shen Pu-hai, 365. 

111. There is a similar passage later in the chapter: “When happiness and 
anger are formed in the heart and wishes and desires are apparent on the out- 
side, then those who hold offices will depart from rectitude and flatter their supe- 
riors” EE JE » [=F] aS > RISERICEEBETE mae (L 9.299 f; S9.15a). 


For the emendation of zhe # to zhi %, see the commentary of Wang Niansun. 


112. See Ames, The Art of Rulership, for classical sources of these legends. 

113. A quotation from Laozi 54; Boshu Laozi jiaozhu, 85. 

114. See the perceptive article by Griet Vankeerberghen, “Emotions and Ac- 
tions of the Sage"; and idem, The Huainanzi and Liu An's Claim to Moral Authority, 
105 ff. See further Roth, “Evidence for Stages of Meditation in Early Taoism,” 308 f. 

115. C£ especially Queen, 20f., with whose conclusions this chapter is funda- 
mentally in agreement. 

116. Shiji 130.3289. 

117. C£ Roth, "Who Compiled the Chuang-tzu?” 83 f.; Zhang Shunhui, 5 ff. 
and 302 f.; and Dai Junren, 2, 892 ff. For an opposing view, see Queen, 10f. 


7. Ban Zhao in Her Time and in Ours 

1. See Xia Xiaohong, “Gudian xinyi: Wan-Oing ren dui jingdian de jieshuo 
— Yi Ban Zhao yü Nüjie wei zhongxin,” Zhongguo xueshu 1.2 (2000), 87—89, as cited 
by Susan Mann in Swann, xi. 

2. Ayscough, 263. 

3. Martin-Liao, Frauenerziehung im alten China, 50 ("Ban Zhao [hat] mit ihrem 
Nüjie tatsáchlich als Vorkampfer der Frauenerziehung Ruhm verdient"). See also 
idem, “Traditional Handbooks of Women's Education," 171. 
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4. Chen Dongyuan, 49f. 

5. Van Gulik, 97. 

6. Englert, 52 (“bedeuteten ...eine gewaltige Last für die Frauen"). 

7. Enoki, 11. He also holds the tenuous line that Lienü zhuan “is a description 
of actual behavior of Confucian women" (5). 

8. Handlin, 13. 

9. Lee, 13 ff., relying on Dull. See also Lü Simian, Lü Simian dushi zhaji, 549— 
555. 

10. Goldin, Culture of Sex, 99 ff. Ban Zhao's invention of tradition seems to be 
in line with the general observation of the phenomenon in Hobsbawm, 4: “we 
should expect [the invention of tradition] to occur more frequently when a rapid 
transformation of society weakens or destroys the social patterns for which ‘old’ 
traditions had been designed, producing new ones to which they were not appli- 
cable, or when such old traditions and their institutional carriers and promulga- 
tors no longer prove sufficiently adaptable and flexible." 

11. In Swann, xiv, n. 12. 

12. Hinsch, Women in Early Imperial China, 123. 

13. Yu-shih Chen, 233 and 243f. 

14. The originality of this idea has been overstated by scholars such as Mann 
and Hinsch; a similar argument was presented some years ago in a German publi- 
cation that Chen does not cite: Fricker, 190 ff. and 273 f. 

15. Yu-shih Chen, 246. 

16. Ibid., 254. 

17. Hou-Han shu 84.2796. 

18. Ibid., 84.2790. 

19. As in “You adore me, attractive and yaotiao" (YS 3$253&, in "Shan- 
gui" Hiba, Jiuge HER, Chuci zhangju buzhu 2.46. This line may be intended to recall 
“Guanju.” 

20. Cf. Martin, “Le Shijing, de la citation à l'allusion," 33. 

21. In Swann, x. Swann describes and translates these fragments in toto (74- 
81 and 100-130). 

22. Von Zach, 1, 133-135. 

23. Liuchen zhu Wenxuan 9.28a; trans. Knechtges, Wen xuan or Selections of Re- 
fined Literature, 2, 177 (whose diction here is perhaps too Christian). See also 
idem, “Poetic Travelogue in the Han fu,” in Court Culture and Literature in Early 
China, 142 ff. 

24. In Swann, xii. 

25. Spade, “The Education of Women in China during the Southern 


Dynasties.” 
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8. Those Who Don't Know Speak 

1. E.g., Alan K. L. Chan, 1; and Mair, Tao Te Ching, xi. 

2. More on this subject below. Ronald Reagan quoted the Daode jing in his 
State of the Union Address in 1988. He is not known for quoting Moliére. 

3. This phenomenon is observed also in Clarke, 53. 

4. Part of the problem may be the lingering misconception that the Chinese 
language is uniquely free of grammar and thus open to immediate and intuitive 
comprehension. For example, Northrop, 316, writes: "Sentences, furthermore, in 
Chinese are constructed by setting such purely individual symbols the one after 
the other in columns in the order in which the items which they denote in imme- 
diate experience are associated.” This statement is untrue—sentences in Chinese 
are constructed according to rules of syntax—and pernicious, insofar as it implies 
that as long as a reader is in tune with the appropriate "associations," he or she 
can understand Chinese writing without bothering to learn the grammar. (Some 
of Northrop's other assertions are even more absurd and call into question his 
familiarity with Chinese—as on p. 319, where he says that because the language 
is tonal, “if a person speaking Chinese becomes emotionally excited, thereby 
throwing his voice into a higher key than that required for the meaning which 
he desires to convey, he automatically says something having nothing to do with 
what he intended.") Likewise such luminaries as Schweitzer, 177; Granet, Études 
sociologiques sur la Chine, 124—136; and Rosemont, “On Representing Abstractions 
in Archaic Chinese." For a corrective discussion, see Saussy, Great Walls of Discourse 
and Other Adventures in Cultural China, 75-90; and cf. Harbsmeier, Language and 
Logic, 85 ff. Rosemont's position is criticized pungently in Cikoski, 18ff. According 
to Mair, “Ma Jianzhong and the Invention of Chinese Grammar," 6, the notion 
that Chinese has no grammar may be traced in part to a faulty paradigm that con- 
siders only morphology, and not syntax, as “grammar.” 

5. Li Yu, Jou Pu Tuan (trans. Richard Martin from the German version by 
Franz Kuhn). This has now been superseded by the masterful direct translation 
by Patrick Hanan. 

6. It should be borne in mind that the same method informed a Laozi trans- 
lation by no less a figure than Leo Tolstoy (1828-1910). Two standard works on 
the subject are Shifman, 41—50; and Bodde, Tolstoy and China, 20 ff. (See also the 
stringent review of the latter work by Boodberg, Selected Works of Peter A. Boodberg, 
481-493.) 

The first American writer to popularize the practice of attacking Chinese 
poetry with no knowledge of the language was Ezra Pound (1885-1972); see Dur- 
rant, “Packaging the Tao,” 77. There is a vast bibliography on this issue; some 
basic works are Spence, 168 ff.; Kenner, esp. 192-231 and 445—459; Yip; Kennedy, 
Selected Works of George A. Kennedy, 443—462; and Achilles Fang. Pound’s eminence 
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has prompted as fine a scholar as Saussy to concede that this poet has taught En- 
glish speakers “what to look for, what to value, what to avoid" in Chinese poetry 
(Great Walls of Discourse, 62). 

7. Bynner, The Chinese Translations, 329-388. 

8. On Le Guin's lifelong involvement with Daoism, see Herman, “Daoist En- 
vironmentalism in the West." 

9. Kiang, the author of several books in Chinese and English, was a former 
secretary of Yuan Shikai zi[f£ 9 (1859-1916) who was forced to flee China after 


denouncing his usurpatory employer. Bynner met Kiang in 1918, when they were 


both on the faculty at the University of California at Berkeley. Kiang later re- 
turned to China and accepted the position of Minister of Education in the puppet 
state of Manchukuo. He was imprisoned afterward and is thought to have died in 
jail on December 6 or 7, 1954. See Bynner, Chinese Translations, 3-12. 

10. Cf. Bradbury, 35 ff. 

ll. Mitchell, x. After the introduction, Mitchell’s book ceases to be pagi- 
nated, so it will be cited below by chapter number. 

12. Compare the review by Eoyang, 492; and further LaFargue, 256f. and 
273n.3. The notion that Eastern philosophies—Daoism and Buddhism in particu- 
lar—are essentially interchangeable seems to be widespread in popular writing; 
e.g., Capra, 19: “Although [Hinduism, Buddhism, and Taoism] comprise a vast 
number of subtly interwoven spiritual disciplines and philosophical systems, the 
basic features of their worldview are the same.” 

13. The archaeological discovery of the Guodian Laozi in 1993 has only com- 
plicated what was already a knotty problem. See Allan and Williams; and Henricks, 
Lao Tzu’s Tao Te Ching. 

14. Chinese Translations, 340. 

15. Miles, vii. 

16. For the case of Bynner, who relied on at least fourteen different pub- 
lished translations, see Lattimore, 311 f£; also Bynner, Selected Letters, 178 f. 

17. Boshu Laozi jiaozhu, 232 ff. 

18. Miles, 26. 

19. Tao Te Ching, 60. 

20. Lao-tzu Te-Tao Ching, 54. Also Carus and Suzuki, 75: “Merit he accom- 
plishes, but he does not dwell on it. Since he does not dwell on it, it will never 
leave him”; and John C. H. Wu, 5: “He accomplishes his task, but does not dwell 
upon it. And yet it is just because he does not dwell on it that nobody can ever 
take it away from him.” 

21. See the notes in Boshu Laozi jiaozhu, 233. 

22. Wing-tsit Chan, The Way of Lao Tzu (Tao-te ching), 101. Chan may have 
been influenced by Blakney, 54: "As he succeeds, he takes no credit. And just 
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because he does not take it, credit never leaves him." (Chan knew Blakney's trans- 
lation and referred to it throughout his notes.) Lau, Lao Tzu, 58, is similar: “It ac- 
complishes its task yet lays claim to no merit. It is because it lays claim to no merit 
that its merit never deserts it." 

23. Mitchell renders the relevant passage in chapter 2 as “When her work is 
done, she forgets it. That is why it lasts forever." 

24. Miles, 123. 

25. Cf. Eoyang, 492 f. 

26. Le Guin, 124. 

27. Boshu Laozi jiaozhu, 169 ff. 

28. Waley, The Way and Its Power, 228. He alters the sequence of the third and 
fourth clauses of the first section. 

29. Henricks, Lao-tzu Te-Tao Ching, 40, renders it more clearly: “To think 
you have no rival is to come close to losing my treasures." "My treasures," on this 
interpretation, are compassion 72, frugality f$, and not presuming to be the 
leader of the world FRAR Tie, enumerated in chapter 67, Boshu Laozi jiaozhu, 
160. 

30. Le Guin, 89. 

31. Boshu Laozi jiaozhu, 262 ff. 

32. Here and following, Chan's translation is used as a baseline for two 
reasons: it is the most literal, and Mitchell, Miles, and Le Guin all reveal their in- 
debtedness to it. My reliance on Chan for this purpose in no way implies that his is 
the only acceptable translation. 

33. Chan, The Way of Lao Tzu, 116. He notes that wei % and zhi I] are in- 
verted in several editions, so the phrases that he has translated as “without knowl- 
edge" and *without taking any action" could be transposed. 

34. Miles, 36. 

35. Le Guin, 13. 

36. Chinese Translations, 353. 

37. C£. LaFargue and Pas, 284. Some scholars, such as Hardy, 181—185, grant 
that popular interpretations of Daoism, though they may represent “bad scholar- 
ship," may still be valuable as “good religion" in their own right. 

38. “Two Notes on the Translation of Taoist Classics," 119-130. See also 
Bradbury, 31 ff. 

39. Boshu Laozi jiaozhu, 243. 

40. Chinese Translations, 351. 

41. Cf Schipper, “Chiens de paille et tigres en papier,” esp. 91. 

42. Graham, “Two Notes on the Translation of Taoist Classics," 127. 

43. Thus Hinton, 894. My example from chapter 51, below, is also taken from 


this review. Ames, “Putting the Te back into Taoism,” 121-131, contends that even 
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specialists have neglected to account for dein studies of Daoist philosophy. There 
is even a translation by a native speaker of Chinese that deletes de from the title of 
the book: Wang Keping, The Classic of the Dao. 

44. Mitchell, vii. 

45. For a judicious discussion, see Ivanhoe, “The Concept of de (‘Virtue’) in 
the Laozi." 

46. Boshu Laozi jiaozhu, 72. 

47. Chan, The Way of Lao Tzu, 190. 

48. Mitchell, x. 

49. Boshu Laozi jiaozhu, 8 ff. 

50. Chan, The Way of Lao Tzu, 170. 

51. Waley, The Way, 191, might also have been Mitchell’s inspiration: “Were 
it not that the ten thousand creatures can bear their kind, they would soon be- 
come extinct." Cf. also John C. H. Wu, 79: “If the ten thousand creatures were 
not reproductive, they would be likely to come to extinction"; and, most recently, 
Ivanhoe, The Daodejing of Laozi, A2: "If the myriad creatures lacked what made 
them flourish they might become extinct." The Chinese term mie È, “to annihi- 
late, to exterminate," can have the sense of extinguishing a clan or nation but not 
normally that of making a species extinct—an idea that is probably anachronistic. 

52. Mitchell’s translation evinces a pronounced fondness for green causes, 
and at times such allusions are forced into the text in purposefully jarring lan- 
guage. E.g., chapter 46: “When a country is in harmony with the Tao, the factories 
make trucks and tractors. When a country goes counter to the Tao, warheads are 
stockpiled outside the cities." 

53. C£ Bradbury, 37. 

54. Boshu Laozi jiaozhu, 237. 

55. Compare the review by Ann-Ping Chin, 38. 

56. Le Guin, 111. 

57. Boshu Laozi jiaozhu, 248-254. 

58. Chan, The Way of Lao Tzu, 144. 

59. Le Guin, 34. 

60. Ibid., 114f. Compare the review by Herman, 687; and idem, “Daoist Envi- 
ronmentalism in the West," 398. 

61. Van Norden, *Method in the Madness of the Laozi," 203, remarks that we 
can appreciate the value of the Daode jing while still recognizing that it “expresses 
a synoptic vision which we would be ill-advised to adopt." 

62. All rankings cited below were obtained on March 7, 2002. 

63. See, for example, McDowell. 

64. With this addition, Penguin Putnam now offers four competing transla- 


tions under different imprints: Blakney; Lau; Richard Wilhelm, Tao Te Ching; 
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and, with the most presumptuous title, Jonathan Star, Tao Te Ching: The Definitive 
Edition. 

Blakney’s qualifications are also dubious; he was a missionary in Fuzhou %8) 
in the 1920s but does not seem to have had any specialized training in classical 
Chinese. His avowed methodology yields speciously fluid prose: "It is my belief 
that a finished translation should be free of all traces of the original language, 
especially when they mar English diction. If parts of the original are obdurately 
obscure, it is better, it seems to me, to omit them rather than to carry the obscu- 
rity over into English" (x). Blakney's understanding of ziran is criticized in Liu 
Xiaogan, "Naturalness (Tzu-jan), the Core Value in Taoism," 212. 

65. All the reviews can be found on the appropriate pages of Amazon's 


website. 
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